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ABSTRACT 
This dissertation seeks to provide the best possible way for the church, both 
Protestant evangelicals and mainlines, to engage its culture in the twenty-first century 
North American urban neighborhood that is rapidly becoming culturally diverse and 
religiously unaffiliated. While many church ministry efforts and programs have provided 
a short-term church sustainability, they have tended to be inward-focused and lacked the 
missional and outward orientation to engage and enhance the world. As a result, many 
urban churches have become socially and culturally isolated religious gated-house 
separated from their local culture and community. I propose that the most faithful and 
effective way to bring sustainability and mission of the church in the twenty-first century 
North American urban neighborhoods is through the ministry of arts and arts patronage in 
the church.  
In Chapter One, I highlighted the issue of (urban) church isolation as I profiled a 
ghetto and a gated church. In Chapter Two, I am giving examples of church isolation 
issues through the summaries of church need assessment reports. In Chapter Three, I 
examined and assessed the multiculturalism in Canada and the Intercultural Ministry in 
the United Church of Canada. In Chapter Four, I tried to respond to theological 
challenges inherent in North American churches’ approach to cross/multi/intercultural 
ministry from the perspectives of a postcolonial hermeneutics and through the lens of my 
own personal stories. In Chapter Five, I reviewed several key discussions on the subject 
of church engaging culture since Richard Niebuhr’s “Christ and Culture,” and proposed a 
theological paradigm for the supremacy of arts in engaging church with culture. And 
	  	  
viii	  
finally, in Chapter Six, I outlined my thesis in three sections on the variation of one 
theme, “beauty,” and suggested ways for churches to become the best patrons of local 
arts. 
1 
1. CHAPTER ONE 
1. INTRODUCTION: A PROFILE OF GATED CHURCHES 
“Our neighborhood has changed and --- we understand that our neighbors do not likely 
wholly subscribe to United Church values. It can be concluded that we, at --- offer an 
alternative community within the wider community.”1  
 
 
1.1. A Ghetto Church: A Profile of a Korean Immigrant Church in Canada2 
 
I came to Canada from Korea with my family in 1975 during the peak of 
immigration boom in Canada. I was 15 years old. We settled in a southern suburb of 
Edmonton, Alberta, a growing city of a population close to half million people mostly 
consisted of White (over 90%), Aboriginal (close to 7%), and visible minorities (close to 
3 %).3 In 1975, only few hundred Korean immigrants were living in the city. I attended 
high school where I was one of four visible minorities among over 800 white students. 
Being a visible minority was hard. I struggled to fit in. As a recent immigrant teenager, I 
felt awkward and overwhelmed trying to fit in to a school where everything was strange 
and different. Although I excelled in classes and sports, I was having a difficult time 
making friends and connecting with school social activities. I felt alienated and alone in 
the sea of strangers. A deep sense of inadequacy and inferiority always accompanied and 
depressed me throughout my high school years: a social isolation was real and a culture 
shock was hard to endure. I struggled a lot and suffered much in silence. I needed a place 
of refugee where I could relax from this constant pressure to adapt and fit in to a foreign 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  1	  Gilmore Park United Church, Joint Needs Assessment Committee Report (Richmond: Gilmore 
Park United Church, October 2011 to February 2012), 11. 	   2	  The story is based on my actual experience.	  	  3	  According to 2006 census, the city of Edmonton was 71.8 % White and 5.3 % Aboriginal, while 
visible minorities accounted for 22.9% of the population, of only .5% Koreans. Statistics Canada 2006 
Census (September 11, 2007) Edmonton (City) 2006 Community Profile.  
2 	  
	  
environment. A Korean immigrant church in the city provided me with a place of 
emotional relief and social nurture that I much sought in this challenging environment.  
My family and I attended the Korean Central United Church in Edmonton, the 
only Korean church in the city at the time. Later we moved to another Korean church in 
the city. The church was a home away from home for me, as well as for many Korean 
immigrants. The church provided a valuable and a critical social and cultural space - a 
sanctuary and a refugee for many weary souls. Here, I found many kindred souls who 
were going through a similar set of challenges and difficulties that I was experiencing as 
an immigrant. They were deeply frustrated and depressed as I was. They were feeling 
inadequate, inferior, and overwhelmed in trying to fit in to a Canadian society and 
culture, experiencing a deep social isolation, as I was. And they came to church to 
communicate freely, relate unencumbered, heartily ate their own ethnic food, and 
worshipped faithfully in their own language. At the time, the church was the only place 
where we fit in well, fit in perfectly, and fit in without even trying. We gathered at the 
church every Sunday, all day long, and several times throughout the week for other small 
group meetings, to worship, socialize, and eat Korean food. We shared stories of our 
immigrant life, our schooling, our children, our future, and dreamed about one day going 
back to our home country, Korea, to live. 
 Many Korean ethnic churches in Canada, and a large part of America that were 
found during an immigration boom of 70’s and early 80’s, existed to cater toward the 
spiritual and social needs of Korean immigrants. Both Christian and non-Christian 
Korean immigrants gathered in church, not only to worship, but mostly to socialize in 
their own ethnic circle. Along with spiritual nurture, the Korean ethnic churches provided 
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a social network, information hub, and even business connections to many Korean 
immigrants. The church provided a sense of belonging – a home away from home - a 
welcoming and a safe place where their faith and life were nurtured and shaped into a 
uniquely Korean immigrant ethno-cultural fashion, forming an ethnic socio-religious silo. 
But, while the Korean immigrant church I attended provided valuable spiritual 
and social needs for Korean immigrants in the city, it rarely promoted a wider social 
awareness or activities outside of its own ethnic perimeter, or encouraged its members to 
engage in wider local community matters. While the church created on one hand a sense 
of closeness and solidarity among Korean immigrants, on the other, it also created a sense 
of disconnection and separation from its immediate surrounding community. The church 
rarely had any joint worship service or outreach activities with the host church it was 
renting the building from. We rarely volunteered in any community-wide activities or 
were made aware of any community functions happening around the church all the time. 
Totally cut off and isolated from our surrounding and wider community, we retreated into 
our own wall of ethnic enclave, preferring to socialize amongst ourselves, only reaching 
out to our own ethnic group people. We participated in social justice and evangelistic 
outreach, in ethno-specific community or cultural festivals only, and stayed deeply 
ignorant and indifferent to those outside of Korean ethno-cultural boundary. This self-
imposed exile and social isolation have resulted in my church, and many Korean 
immigrant churches, looking like an ethnic ghetto - a ghetto church.  
Through my experience, during the period of 1975 to 2000, of attending three 
different Korean congregations as a layperson in the first 15 years, and serving and 
pastoring another three Korean immigrant churches in the next 10 years, I’ve found this 
4 	  
	  
ghettoization of Korean immigrant churches to be the norm shared by all of them. This 
was evident in almost every aspect of their church mission and life. Other than 
participating in once or twice a year citywide heritage or ethnic events, by setting up tent 
or booth to sell Korean food and performing Korean traditional dance and Tae-Kwon-Do 
demonstration, other community-wide participation by Korean immigrant churches was 
minimal and brief. While many Korean immigrant churches raised funds and sent money 
to the Third World countries to support Korean missionaries, and even regularly sent 
young people from their church for short mission trips to abroad every year, there rarely 
was any community outreach ministry to their surrounding neighborhood in either social 
justice or evangelistic efforts. For most Korean immigrant churches, the mission of the 
church was understood as a mission toward the oversea countries, supporting Korean 
missionaries and their mission fields, but never materialized in a mission work toward 
their own back and front streets, in their own neighborhoods. They knew the names and 
people groups of the oversea mission fields, but had no knowledge of the names of those 
who lived around them or cared to know who lived or what happened to them. While 
Korean immigrant churches provided a sense of refugee and home for many Korean 
immigrants, they also created a deep sense of isolation and separation from their 
immediate surrounding neighbor. While they provided a safe house for many alienated 
and marginalized Korean immigrants, they also created a wall between Koreans and 
Canadians. As a result, the mission of church suffered in these ethnic ghetto churches.  
Maybe one should not fault Korean immigrant churches for being homogeneous 
in their religious and social make-up, and even their mission efforts to overseas. After all, 
from a social justice perspective, they are providing a sanctuary for those marginalized 
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and alienated immigrants. They provide a safe house for the people group that no 
government agencies could ever provide. The only difference is their religious nature. 
Although a ghettoization of Korean immigrant churches is real, it might be an inevitable 
and natural social phenomenon found among every alien resident group in a foreign land, 
at lease during the initial stage of immigration. I dealt more broadly about this 
ghettoization of Korean ethnic churches in North America in the later chapters. However, 
the focus of my dissertation is not about the state of Korean immigrant churches in North 
America. As isolated and disconnected as Korean immigrant churches are from their own 
surrounding neighbors, the White mainline protestant churches in Canada, and a large 
part in America, are also quickly becoming a social and religious dinosaur in a 
multicultural and “spiritual but not religious”4 world.  
1.2. A Gated Church: A Profile of a Caucasian Mainline Protestant Church in an 
urban neighborhood 
Garden Park United Church is located at the center of rapidly growing small city 
in a suburb of the city of Vancouver, British Columbia. The city has the highest 
immigrant population (60%) of any cities in Canada, with most immigrants (50%) being 
of Asian descendent and having immigrated in the past 20 years. The congregation was 
established in the middle of 1950’s. At the beginning, it started as a rural church, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  4	  Robert C. Fuller, Spiritual But Not Religious: Understanding Unchurched America (Oxford 
University Press, USA, 2001), 6. Spiritual but not religious (SBNR) is a popular phrase used to self-
identify a life stance of spirituality that rejects traditional organized religion as the sole or most valuable 
means of furthering spiritual growth. The term is used world-wide, but seems most prominent in the United 
States where, according to the recent Pew Research Center (http://religions.pewforum.org/reports), reports 
one in five American adults – nearly 20 percent of the US population – now describe themselves as 
religiously unaffiliated (also called “None of the Above”) the highest percentage ever in Pew’s polling. 
Similarly, in Canada, while in 2002, 34 per cent of 15-29 year olds said religion was highly important to 
them, the data from Statistics Canada’s 2009 General Social Survey, show that number tumbling to 22 per 
cent (http://www.statcan.gc.ca/pub/89-630-x/2008001/article/10650-eng.htm).	  	  	  
6 	  
	  
providing religious needs of those who were working in farming and manufacturing 
industries surrounding the church. In the last 50 years, the area has changed its status 
from town to city with an increase in population and residential building booming, 
especially in the last 25 years. While its surrounding community has rapidly shifted in 
socioeconomic and ethno-cultural make-ups, the congregation has relatively remained the 
same since the beginning, consists mostly of the retired middle class Caucasian baby 
boomers. 
In the late 1990, the congregation rebuilt their church property due to a 
deteriorating church building condition. This new building complex contained a new 
church sanctuary for worship and church activities, and a 100 unit senior/nursing care 
home that houses seniors at various stages of care. The congregation owns the complex 
and receives a substantial fund from its lease annually, which the majority goes to upset 
the church ministry finance. Within a decade, when the church claims the full ownership 
of the facility, the income fund from the lease and operation of the senior home will 
increase substantially.  
While being financially rich, the congregation suffers from a decline in 
membership and Sunday worship attendance and volunteers. As the older members could 
no longer actively contribute to church ministries due to their health, the church hired an 
extra ministry staff to carryout the ministry tasks which previously were assigned to 
volunteers, including ever expanding pastoral care and visitation to elderly members of 
the church who were living in shut ins and care homes. On a regular Sunday, the church 
worship attendance ranges anywhere from 50 to 70 people, mostly retired or near their 
retirement age, over 90% White European background and only 10% representing visible 
7 	  
	  
minorities, most of whom are either 2nd to 3rd generation Asians who have been living in 
the area and been the founding members of the church. While financially sustainable 
through the fund generated by the building lease, there is a steady decrease in Sunday 
service offering contribution. 
In line with most UCC congregations, the Garden United Church is a 
theologically progressive congregation with a strong emphasis on social justice outreach 
programs. They have initiated a weekly community meal program to feed the poor, as 
well as, holding on-going bi-monthly garage sales to raise funds to buy groceries to 
selected families in the wider community.  They also contribute a significant mission 
fund, which mostly comes from their building lease income, to aid a denominational 
sponsored outreach homeless shelter in the metropolitan area.  
While they are busily involved in various traditional social justice outreach 
ministry programs, there has been a series of communication problems in the church 
between church members and leadership circle in the last 5 years that has resulted in a 
resignation of two ministerial staff and hiring of an interim minister to guide the 
congregation in creating a new church governance structure and a new church vision. 
After 2 years of interim ministry, and more than 6 month of congregational needs 
assessment process (JNA5), the church has adopted a vision to become a radically 
hospitable church to provide a welcome place for all people of all backgrounds. The 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
5 The overall summary and analysis of this particular church, although name is fictional, are based 
on Joint Needs Assessment (http://www.united-church.ca/search?cse=JNA) report that every local United 
Church congregation is required to produce every 3 to 4 years to summarize the congregational needs at the 
period of calling a new minister or reassessing the pastoral condition of the church. This is done jointly 
with presbytery guidance. JNA report is the most up to date overview of the state of any local United 
Church congregation. 
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church also has suggested the local presbytery to declare a vacancy to call two ministry 
staff to work as a team to carry out the following church responsibilities:  
• Continue to carryout traditional and contemporary worship services;  
• Strategically organize and carryout a comprehensive pastoral care ministry 
program toward the church members, specifically catering toward those who are 
living in shut-ins and senior care homes;  
 
• Upholding a denominational theological standard (liberal theology) by using 
Sunday worship resources and bible study curriculum written and published by 
the general council staff throughout the year, as well as following a lectionary 
cycle;  
 
• Maintain and further extending traditional social justice outreach ministry 
programs to poor and marginalized groups in the broader city wide community, 
focusing on participating a denominationally sponsored homeless shelter ministry,  
 
• Promote a congregational awareness education on the issue of homophobia and 
racial justice while at the same time, enrolling the church to acquire an 
“Affirming Ministry”6 status.  
 
With a new church governance structure in place and a new ministry staff to carryout the 
renewed vision, the Garden United Church desires to be a thriving congregation in the 
near future, with an increased membership and Sunday attendance as well as reaching out 
to the wider community through various mission and ministry programs. 
While the above profile describes one particular congregation, it generally reflects 
the current state of most churches in the United Church of Canada: declining and dying 
church. The overall presenting concern is about institutional survival, that is, how to 
maintain membership and finance from declining, as well as keeping the traditional 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  6	  The Affirming Ministries Program, http://www.united-church.ca/exploring/orientation/affirm,	  
was launched by Affirming United and friends of Affirm in the summer of 1992 (at that time, it was called 
“Affirming Congregations”). Each United Church organization that is an Affirming Ministry declares itself 
to be fully inclusive of people of all sexual orientations and gender identities – and they back up their 
words with action. All United Church ministries are invited to become an Affirming Ministry by going 
through the Affirming Ministries Program. There are presently about 70 Affirming Ministries in the United 
Church of Canada. 	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ethno/socio/religious make up of the church. However, the irony is that while the Garden 
United Church has redirected their ministry focus to become more welcoming, inclusive, 
and just toward marginalized specific groups of the wider community, and contributing 
significant amount of finance and staff resource to provide a pastoral care toward their 
own aging congregation, they have, at the same time, neglected to engage with their own 
immediate surrounding community people. Their neighborhood demographic survey 
analysis summarized in their JNA report identified a majority of population of their 
community make-ups largely of immigrants of Asian descendants. But, since the 
community at large would not wholly subscribe to their denominational values and 
religious affiliation, the church has decided not to engage with their neighbors directly, 
both in social justice or in evangelism, thus resolved to remain in their own ethnic, social 
and religious homogeneous community. 
Generally speaking, for the Garden U.C., and for many other declining United 
churches, while church membership is declining and aging, their focus of ministry and 
mission has not shifted much from the past. It is still centered on the social justice 
outreach toward poor and homeless of the community and pastoral care for their own 
church members, while the engagement with their immediate surrounding community has 
declined significantly recently to the point of a complete separation and isolation. A JNA 
analysis has identified that two major focus of ministry that most declining United 
churches emphasize most and share in common are in the areas of  “social justice” related 
outreach ministry, either organized and supported by national or local congregation, and 
pastoral care ministry toward their aging congregation.7 These are important areas of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  7	  My JNA summary and analysis of eight United Churches in the next chapter will clearly support 
this argument.	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church ministry, but by focusing on outreach programs (social justice cause) to nurture 
certain pockets of, marginalized or selected, people who might or might not have any 
direct relationship with congregation or live near the church, while at the same time, 
neglecting to engage in any manner or form with their immediate surrounding community 
the church misses the main responsibility of the church as a missional community. 
As mentioned before, simply speaking, missional means both outside of church 
wall, that is outside of their ethnocentric parameter, and engaging with those who are in 
their front and back street. In other words, missional cannot be contained in some 
programs, however trendy or traditional, but must be a lived practice of the congregation. 
It requires congregations to not only to know but also to relate with those immediately 
around them. And of course, missional also means contextual, that is, it must be evolved 
and incarnated from where they live – not some far away place or people who might or 
might not have any relationship with the congregation. The Garden United Church is 
symptomatic and reflection of most mainline white protestant churches in Canada that are 
declining and dying. While their community has been changing rapidly in socioeconomic 
and religious affiliation, they have remained in their own ethnocentric religious siloes 
where their religious practices resonate little to “spiritual, but not religious” people and 
their social interaction has no connection with those multicultural and inter-cultured 
people outside of their ethno-cultural perimeter. In this gated church, once again, the 
mission of church suffers. 
1.3. Conclusion 
Although the inherent conditions and presenting issues are different, the 
similarities between Korean immigrant churches and Caucasian mainline protestant 
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churches in North America are striking, in their religious and social isolation, 
disconnection, and a sense of ghettoization. For both, the challenges lie in how they 
would break out of their own ethno/religious/socio silos and truly participate in the 
mission of God. And the mission begins by breaking out of church’s own wall of comfort 
and familiarity and connecting, engaging, and enhancing their neighborhood. The 
missional church focuses on who is outside of their own ethno-socio-religious parameter. 
And it always incarnates in their particular locality. In other words, their mission field is 
in their own front and back streets, in their own neighbors. Like most Korean immigrant 
churches, many White protestant churches in Canada are quickly withdrawing themselves 
from their own mission field, isolating themselves in a self-exiled, gated church. 
My dissertation outlines, overviews, and analyses the state of Caucasian mainline 
protestant churches in Canada in their engagement with their surrounding community. I 
do this by examining my own denomination first, the state of contextual engagement in 
the United Church of Canada. My lens through seeing the reality of the churches will be 
JNA reports review I present for this purpose. I first lay out my analysis of JNA reports 
from 8 different churches in urban setting and also discuss how United Church of 
Canada’s focus on social justice ministry, including both intercultural ministry and 
various social justice related ministry works, and pastoral care ministry have created a 
strong barrier in the mission of the church that is a stumbling block in church engaging 
with its surrounding community, and is speeding up the further decline of church in its 
religious and social impact.  Once again, my thesis is that, missional must be focused on 
outside of church institution and located in an immediate surrounding context, not social 
justice programs that broadly reach out to wider community or even oversea mission. In a 
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rapidly changing multicultural North American urban context, a missional church must 
engage directly and consistently with their surrounding neighbors. The survival of the 
church depends on how church can contextually engage with their local community. 
They need to be a local church, locally incarnated, locally contextualized, that is, to be 
able to provide and resonate a sort of an artisan experience to the local people. In other 
words, the survival and faithfulness of the church depend on church being a locally 
contextualized mission community. The core issue of the declining church is this lack of 
missional and contextual awareness, thus, the misplaced church priorities that contribute 
to further decline.  
Therefore, my study focuses on how church can innovatively engage their 
immediate local context that is increasingly becoming multicultural and “spiritual, but not 
religious.” After my initial examination of the current church declining thread and trend, 
I focus on examining how church can effectively engage and enhance its local culture. In 
Chapter 2, I discuss the common findings of JNA reports I gathered from 8 different 
churches within the last 2 years. This clearly shows similar trend and challenges most 
United Churches of Canada face and their struggle to meet the challenges. In Chapter 3, I 
have examined a brief overview of multiculturalism in Canada and its relationship with 
the United Church of Canada in its incubation of Intercultural Ministry Mandate. I’ve 
tried to delineate several challenges in its implementation and how it further impacts the 
declining shape of the United Church of Canada, and how it contributes in furthering the 
ghettoization of the church. In Chapter 4, I shed a theological perspective in arguing 
against a neo-colonial tendency evident in Western theological and missional approach to 
church ministry. My argument is that the Western neo-colonial theological hegemony 
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plays an important part in current liberal and progressive church politics. In Chapter 5, 
I’ve highlighted church engagement with its culture by focusing on discussions and 
practices since Richard Niebuhr’s “Christ and Culture.” Here I have provided an alternate 
way for church to engage its culture. In Chapter 6, I have basically outlined my thesis, 
that, for a local church to faithfully carry out God’s mission, and for the sake of its 
survival, it needs to fully engage in enhancing culture of its local community, and that the 
church needs to reclaim its primacy as the center of local arts. I have supported my 
argument by examining the fifteenth century Renaissance patrons of arts, particularly 
those in Florence, and how the church can learn from their patronage strategy in 
enhancing the local community. I have also provided ways to strategically position the 
urban local churches to be a best patron of local arts. I argued that the arts are the best 
and most effective medium for church in engaging and enhancing its community that is 
made up of widely diverse groups of people, regardless of their ethno-socio-religious-
cultural backgrounds. 
14 
2. CHAPTER TWO 
A FUTURE OF GATED CHURCHES  
 
2.1. The State of Social Isolation in the Church 
St. James in the Mission1 is a white Mainline Protestant church located in an old 
district area of metro Vancouver, where, recently, it has seen a rapid population growth 
among young professionals and immigrants. The church was established in the early 
1950’s during the height of church membership and Sunday school attendance growth in 
the mainline Protestant church denominations. However, within the last three decades, 
the church has experienced a drastic decline in membership and finance due to aging, 
moving, and dying of the long time members. Meanwhile, the next generation of younger 
members is few and rarely attend regular Sunday services except for Christmas, Easter, 
or for their children’s baptismal services. Although the ministry is still somewhat active 
and stable for the moment with a limited number of senior volunteers, the overall church 
programs will face a critical challenge in the near future unless younger members are 
recruited soon. In the last 20 years, three neighboring churches of the same denomination 
have amalgamated into the St. James due to membership loss and difficulty of sustaining 
their own ministry and church building. 
During the summer of 2009 a planning and visioning group called “The Future 
Path” was formed at St. James In the Mission to look ahead for the next five years, 
especially in focusing with the task of looking at ways of attracting and encouraging 
more younger and diverse people who have moved into their immediate surrounding 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
1 The story of St. James is based on an actual JNA report of an urban United Church in Burnaby, 
B.C. I have liberally focused on the main issues for the purpose of my argument.     
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community while finding creative ways to utilize church facilities in the hope that 
revenue might increase sufficient to meet expenses. The Official Board set out a list of 
four areas for the committee to focus: 
1. Re-freshening the Sanctuary & audio-visual technology. 
2. Spiritual renewal through Worship, Christian Education and Music. 
3. Initiate an outreach program to attract the young and diverse people. 
4. Financial Health and Sustainability. 
 
After two years of implementation, while there has been much passion and commitment 
among existing members, the program hasn’t attracted younger and diverse people into 
church. Meanwhile, the congregation has lost several more key members during this 
period. And the church has been running on a deficit budget for the last five years in a 
row.  
The state of St. James in the Mission Church is no different from that of Garden 
United Church mentioned in the previous chapter: membership and financial decline, 
volunteer shortage, and church building in need of major repair. The major issue is the 
sustainability of the church at the present and in the near future that would require not 
only programing update or relevance, but a major systemic and demographic shift in the 
church, which St. James has not been able to do so. William McKinney, in his review of 
the state of church in the USA, describes the crisis as “the growing inability of many 
mainline institutions to maintain themselves” and “the absence of resources for building 
new institutions to meet current and future needs.”2 Apparently, St. James has not been 
able to adjust to the changing environment and needs of those around them, and instead 
focused on and catering toward their own members. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
2 William McKinney, “Crunching the Numbers,” The Christian Century 129 no. 8 (April 2012): 
26-29.  
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This inability to adapt is especially startling considering the opportunities that are 
clearly presented in their immediate neighbors. While the demographic of the 
surrounding community has rapidly shifted from a majority “white” population to mostly 
young and diverse ethnic group of people, the congregation has mostly remained socio-
ethno-culturally homogeneous, that is, “white.” This has kept members in and others out, 
creating a clear separation between “members” and “outsiders.” In other words, from 
outside looking in, St. James In the Mission church, like most mainline Christian 
churches in North America,3 has gradually become a religious shelter for aging “white” 
people, fit only for those who resemble congregation’s socio-ethno-cultural make up, 
separated and isolated from its own context, a homogeneous socio-religious dinosaur on 
the brink of extinction.  
2.2. The State of Social Isolation in the City 
To be fair, the issue of social isolation is not a phenomenon found just in St. 
James in the Mission or other urban or inner city churches only. It is a broader social 
climate experienced by many average citizens in most metropolitan cities in North 
America. This is especially evident in the city of Vancouver. According to the findings 
by Vancouver Foundation’s Vital Signs for Metro Vancouver survey report done in 2012, 
the city of Vancouver is considered to be one of the most socially separated and isolated 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
3 In discussing the ethnic and racial diversity in American Christian churches, Robert Putnam and 
David Camp, in their book American Grace, have reported that a majority of mainline Protestants 
denominations are racially homogeneous, “overwhelmingly white (97% of the church members)” (Kindle 
4490), due to a slow but steady exodus of members and very few converts, while both Catholics and 
Evangelicals, mostly mega churches, are racially diverse. They point to the size and evangelicalism as the 
key to congregational diversity (Kindle 4698). Robert D. Putnam and David E. Campbell. American Grace: 
How Religion Divides and Unites Us. Simon & Schuster, New York, 2010.  
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cities in North America.4 While the city of Vancouver and the greater metro Vancouver 
areas are rapidly becoming socio-ethno-culturally heterogeneous, especially with an 
increasing immigrant population in the last 25 years, it has also become a place where 
many are having difficulty connecting with neighborhood and making friends. While 
many people believe all new immigrants and refugees, regardless of where they come 
from would be welcome in their neighborhood, however, a significant number of 
residents rank which groups they believe would be the most and least welcome. Over all, 
people prefer to have a regular social connection with others of their own ethnic group 
(65%) than other ethnic groups. Generally speaking, people have retreated from the wider 
community life and prefer to interact among their own ethnic group. And the existence of 
ethnic communities located in and around the metro Vancouver can be seen as a clear 
manifestation of the state of social isolation in the city.  
2.3. Church as a Conduit for Social Isolation 
In a way, the phenomenon of social isolation found among the churches in the 
urban and inner city areas, especially in the mainline “white” churches, is a reflection of 
and a symptom on the larger social climate. However, one can argue that, rather than just 
microcosms of a wider phenomenon, the churches play a significant role in accelerating 
the issue on a macro level. The churches that have been reviewed through JNA reports in 
the next pages all reflect this significant socio-ethno-cultural gap, a social isolation, from 
the surrounding community, thereby contributing to not less, but more separation 
between people. In a way, they function as a conduit for a wider social isolation. Like 
many ethnic communities in and around metro cities, these “white” mainline urban 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
4 Vancouver Foundation, Vancouver Foundation’s Vital Signs for Metro Vancouver (Vancouver: 
Vancouver Foundation, 2010), http://www.vancouverfoundationvitalsigns.ca/ (accessed October 25, 2012). 
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churches share a common demographic profile: socio-ethno-culturally homogeneous 
enclaves surrounded by a socio-ethno-culturally heterogeneous community.  In other 
words, they are separated and gated churches. However, the similarity ends there. 
While both ethnic communities around city and, as explained before, most 
immigrant churches exist to cater toward the needs of their own local, ethnic or 
immigrant context, making a state of their social isolation to be seen as a natural and 
necessary social and religious phenomena; the same cannot be said about “white” urban 
mainline church’s issue of social isolation, simply due to their refusal or inability to 
engage contextually and missionally. While the state of social isolation in ethnic siloes 
and immigrant churches does not breed social stuck-ness and future demise of their own 
community,5 however, it can lead to the loss of mission and the demise of organization 
for the “white” mainline churches.  In summary and a bridge to the survey overview, it is 
clear that for the sake of both survival of institution and mission of the church, the 
churches must change, as in the way of engaging with its local context. Of course, this 
doesn’t happen by adding more outreach or other ministry “programs,” but in making a 
radical shift in the mission of the church that is contextually located and incarnationally 
manifested.  
 
 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
5 On the other hand, both ethnic communities and churches all contribute to growth in diversity in 
the wider community and also play an important role in incubating and fostering future leaders of the 
nation. According to a new study conducted by researchers at the University of Toronto, University of 
Western Ontario, and McGill University, indicates that second-generation immigrants in the US., Canada, 
and Australia are more successful than the respective mainstream populations. Jeffrey G. Reitz, Heather 
Zhang, and Naoko Hawkins, 2011, “Comparisons of the success of racial minority immigrant offspring in 
the United States, Canada and Australia”, Social Science Research 40, 1051-1066. 
http://sociology.uwo.ca/cluster/en/ResearchBrief9.html (accessed October, 25, 2012) 
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2.4. An Overview of Joint Needs Assessment Reports 
The purpose of this JNA summary overview is to delineate a profile that each 
church share in common and in the process able to glimpse into a wider church profile 
common to most churches in the United Church of Canada, at least those “white” 
churches located in the urban or inner city areas. I have purposely reviewed and analyzed 
the information to describe the levels of church’s engagement with their immediate 
neighborhood – in other words, their capacity to be a truly “local” church. This summary 
review does not in any way pretend to predict the future outcome of the church, but is an 
attempt to present a clear profile of the United Church of Canada in general. For the 
complete and fuller JNA report of each congregation under review, it is advised to visit 
their church website or contact their JNAC for the detail6. I have categorized each JNA 
report into the following areas: Church and Neighborhood Profile, Church Programs, 
Church Needs, and Ministry Job Description. 
Church Profile 
• 8 United churches that I have overviewed through their JNA reports (all published 
between 2009 to 2012) are all located in or around the major cities or growing 
small cities (urban / inner city churches) with a growing community population.  
• The churches were all established in the last half century or older, owning their 
church building (mortgage free), have more than 100 people attending regular 
Sunday worship services, and made up of mostly “white” people where the 
average age of members are around 65 to 70 years old, and the majority of them 
either live close to church, walking distance, or a short drive from the church.  
• All of them showed declining financial contribution among members and half of 
them showed a deficit budget in the last 5 years. 
 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
6 Since the time I have accessed the JNAC reports through their church website, some have called 
ministers and thus have deleted their report from the church website. However, following is the list of 
churches that I was able to access their JNAC reports: Eglinton St. George’s (Toronto: March, 2012), South 
Burnaby (Burnaby: June 2011), Gilmore Park (Richamond:February 2012), St. Paul’s (Kelowna: 
September 2010), United Churches of Langley (Langley, January 2012), Wesley-Knox (February 2011), 
Augustine (Winnipeg, May 2011), Collier Street (November 2009, Berrie). 
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Neighborhood Profile 
 
• Fast growing in terms of population growth, mostly from immigrant population 
and young professionals. 
• All communities have people from a variety of age, race, economic, religion, and 
lifestyle living in the neighborhood.  
• The majority of young people in the community are religiously unaffiliated but 
open and inclusive in their spiritual orientation, while the majority of immigrant 
population in their neighborhood is highly religious.7 
 
Church Programs 
Sunday School:  
 
• Half of the churches did not have any children under 12 years old attending 
Sunday school.  
• All of them continue to have a regular children’s message on every Sunday 
worship service.  
• More than 2/3 had a number of youth and young adults attending Sunday services, 
but only 2 churches had a paid (either full time or half time) staff to minister 
toward them.  
 
Outreach Programs: 
  
• All churches contribute to denominational “Mission Fund” that supports mostly 
social justice oriented, denominational outreach/mission works.  
• Similarly, each local church’s own outreach programs are also focused on social 
justice areas, hosting or participating in ministries such as “homeless shelter,” 
“inner city soup kitchen”, “thrift shop,” or weekly “community meal” that are 
catered mostly toward the poor and homeless people often beyond the outside of 
their own immediate neighborhood.  
• No congregation has any evangelistic or community outreach programs that are 
catered to either attract people for the purpose of membership growth from the 
surrounding neighborhood or to directly engage with them to collaborate or 
enhance community well-being, other than having annual or semi-annual garage 
sales, bazaars, special Christmas or Easter service.  
• No church has yet to initiate or practice programs that were designed and 
encouraged by the denomination for local churches to reach out to both “young” 
(Emerging Spirit: program to aware and engage with those under 40 years old) 
and “diverse” (Intercultural Mandate: help churches to aware and engage with 
those diverse groups in their community) people group around their 
neighborhood.  
• Most church facilities are rented out to community functions but churches have 
almost no ties with these groups other than renting out their church facility for the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
7 Statistics Canada: Canadian Social Trends: Who’s Religious? (June 2006) 
http://www.statcan.gc.ca/pub/11-008-x/2006001/9181-eng.htm  
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financial reason, mostly to cover the cost of maintaining their church building or 
to support the church budget. 
• There are no community programs the church offer toward the people in their 
immediate neighborhood or collaborate with any neighborhood groups to foster, 
enhance or to advance a sense of neighborhood well-being.  
• More than half of the churches are either completed or in “training” to become an 
“Affirming Ministry” congregation.  
 
Ministry Programs for Members 
 
• Pastoral care toward members in hospital, shut-ins, and senior homes are 
extensively carried out and takes a majority of ministry task and volunteer hours.  
• Most churches use denominationally crafted and published resources for their 
own faith formation material, including Sunday school and adult education, 
written and published by their denomination.  
 
Church Vision / Goals / Missions / Concerns 
 
• All churches indicated the area of church sustainability as the major concern of 
the church. And as a result, the goals and mission of the churches were addressed 
to reverse the declining church membership and finance, and volunteer shortage.  
• While recruiting youth and young adults into church was mentioned as the urgent 
matter, as mentioned before, there is no church strategy to engage with young 
people in the surrounding community, except to refer it as a job description for 
the on-coming minister.  
 
Minister Profile (Job-Description): 
 
• Seeking a minister to exclusively meet the needs of congregation – task to 
maintain and serve the existing institutional tradition and practice. 
• Ministers are expected to help grow the church, especially to attract young people.  
 
2.5. JNA Summary Analysis 
To summarize, contrary to the main concern raised by all churches, which is to bring 
sustained ministry in the future, no church has actively engaged or sought to reach out to 
their immediate neighborhood for the purpose of either offering ministry programs or to 
recruit younger and diverse people. Instead, most church volunteer effort and financial 
resource were directed to nurture either pastoral care ministry for the existing members or 
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to focus on maintaining social justice programs for the specific people groups in the 
wider community.  
As mentioned before, although pastoral care and social justice ministry are important 
areas of church, continuing to focus on these ministries while neglecting to engage or 
communicate in any way or fashion with those who are in their immediate surrounding 
neighborhood can quickly separate and isolate churches into a homogeneous religious 
enclave in the midst of heterogeneous world, thus result in institutional demise in the near 
future. In other words, over focusing on pastoral care and social justice ministry at the 
expense of local engagement can lead to an inevitable demise of the institution and 
neglect the missional, contextual and incarnational, priority of the church. The churches 
have not only abandoned to engage contextually by being unwilling to adapt to the 
changing environment thereby resisting to assimilate or accommodate with the ethno-
racial-socio-cultural milieu of their neighborhood, but also refuse to engage missionally 
by remaining in their own homogeneous religious siloes. 
2.6. Social Justice in Gated Churches: “Driving a 1960 Pontiac Bonneville?”8 
Imagine driving a full size gas-guzzler, GM’s 1960 Pontiac Bonneville in a 
neighborhood full of people driving 2012 Ford Hybrid Fusion. This is exactly how most 
mainline churches find themselves today in their neighborhood – out of time and touch 
with their surrounding environment. Just like a 1960 Pontiac Bonneville will eventually 
either remain as an antique or end up in a junkyard, the church will remain as a religious 
relic at best, but eventually, will cease to exist. At the end, the pastoral care, the engine 
that maintained the church institution will eventually cease to function properly, and the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
8 The Pontiac Bonneville was a full-size (with V8 engine including 400 cu with four-barrel 
carburetors of power ratings of 303 to 340 hp depending on year) automobile built by the Pontiac division 
of General Motors from 1957 to 2005.  
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social justice, the body that shaped the church and used to attract public attention, will 
eventually get rusted and be recycled as a scrap metal.  
In other words, an over indulgence in social justice ministry, which tends to focus 
on special groups (marginalized) of the wider society in the expense of neglecting the 
local community outreach, and membership only pastoral care ministry, that I have 
already reviewed through JNA analysis, can lead to the demise of church institution.  As 
mentioned before, the social justice ministry is an important area that every church must 
carry out as a way to manifest God’s shalom on this earth. However, the manifestation of 
God’s shalom should be thought of as beginning locally, from our front and back yard, 
and then gradually extends to the “ends of the earth.” The mission of church embraces 
all, but must begin here and now, locally contextualized, first. Once again, neglecting to 
engage with the immediate surrounding community while providing social justice 
ministry toward those who are beyond their immediate neighborhood and community 
might create a sense of solidarity within a certain group, and even gratify ones sense of 
religious duty almost to the point of spiritual narcissism, but it also creates an unbalanced 
and unsustainable ministry practice for any church that wants to be truly a “local” church. 
For every “local” church, while the mission of church is globally perceived, it must be 
locally contextualized and incarnated – to reach out and enhance its immediate neighbor. 
Over emphasizing social justice ministry as the all encompassing work of church’s 
mission in the local church will lead to an unsustainable church future.  
 Also, even when local churches redirect their social justice outreach focus toward 
those within their own neighborhood, they do not resonate to people in their 
neighborhood, because the environment has changed radically while church and church 
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social justice programs have remained stuck in the past. The problem with the social 
justice oriented churches is not in their missional zeal but in their inability to perceive 
and adapt to their changing environment. David Ewart suggests that the problem of the 
church is their organizational methods and structures, which are not working in the new 
environment, as he further argues that:  
The liberal denominations are faring the worst in the changing environment 
precisely because the new environment has become more liberal. They don’t 
stand out; don’t appear to offer anything distinctive from the wider culture. So 
why bother investing personal time, money, and energy to be part of something 
that doesn’t offer anything new, any “added value?”9  
 
For those liberal minded postmodern, religiously unaffiliated and yet spiritually 
thirsty generations of people who are living close to these mainline churches in the urban 
and inner city neighbors, what they need and desperately seek is not another liberal 
oriented “social justice” focused church outreach programs or awareness classes that do 
not add any value to their liberal minded existence, but a distinct Christian spirituality 
and faith practice that not only welcomes and embraces diverse people but also radically 
challenges their “religiously unaffiliated yet spiritually” diverse orientation. 
2.7. Conclusion: From Social Isolation to Social Engagement 
As clearly seen through the JNA review, churches’ lack of engagement with the 
immediate neighborhood have resulted in church being a socio-ethno-culturally 
homogeneous religious enclave, a social reject, a gated religious dinosaur. This must be 
reversed if the church wants to be a truly inclusive community of faith where everyone 
can dwell and to be sustainable in the future. Further to this, it is the church’s call to 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
9 David Ewart, Resources for Worship, Leadership, and Congregational Health: “It’s the 
Environment, Not the Mission,” (April 23, 2012) http://www.davidewart.ca/2012/04/its-the-environment-
not-the-mission.html 
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reconcile and close the gap between people. While our society is becoming a more 
socially alienated and isolated place10 the church must provide a welcoming space for all. 
And this requires more than making-over of church programs but a deeper and 
fundamental shift within the church.  
The United Church of Canada has introduced and mandated “Intercultural 
Ministry” to help local churches to engage and attract the diverse people in their 
immediate surroundings. I want to overview, analyze, and present some challenges of this 
ministry initiative. I will do this by first looking at Canadian multicultural policies and 
practices and how it has affected church’s effort. My thesis is that focusing on social shift 
and trend, that of demographic and cultural changes and updating the church programs 
accordingly, although, is critically important in church’s strategizing effort in engaging 
it’s neighbors, is only the beginning. I will suggest later that, while this form of ministry 
initiative would be a good tool for wider social awareness and foster people’s attitude, 
but it can also blind people to factors that alienate on a different and deeper levels. As we 
turn to the next chapter in discussing “Intercultural Ministry” program it is wise to 
remind ourselves of what William McKinney states that, it is not about programs that will 
reverse the decline but adapting to the fundamental changes that are taking place in the 
broader culture that will help church to sustain and even thrive in the present and for the 
next generations.11 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
10 Although the advancement of social medias have linked people globally and conveniently, and 
constantly, and has created an alternate mode of community and relationships, the yearning for face to face 
interactions have increased at the same time people are more globally connected. Please read Robert 
Putnam’s book “Bowling Alone”, among many for this issue of modern social isolation. 
  
11 William McKinney, “Crunching the Numbers,” The Christian Century 129 no. 8 (April 2012), 
26-29. 
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3. CHAPTER THREE 
A HOMOGENEOUS CHURCH IN A HETEROGENEOUS WORLD: 
Multiculturalism in Canadian Society and Church 
 
3.1. Introduction 
“There is no longer Jew or Greek, there is no longer slave or free, there is no longer 
male and female; for all of you are one in Christ Jesus.” (Galatians 3:28) 
 
Canada, so called, the Great White North,1 is fast becoming one of the most 
racially and ethnically diverse countries in the world,2 while at the same time, the 
Canadian government, through its Multicultural policy,3 is helping to lay a foundation in 
accommodating and integrating the diversity in Canadian society. As a key partner 
institution with Canadian government in “establishing” Canadian nationalism in the 
country since Confederation (1840, The Union Act), the Canadian Protestant churches, 
mostly mainline denominations, quickly adopted the government multicultural ideals and 
policies into their own church policies and practices. They did this to reflect their close 
historical ties with the state as well as responding to the changing demographic diversity. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
1 The term “the Great White North” may refer to a comedy album by, pseudonymous characters 
appeared on a recurring SCTV sketch featuring Bob & Doug McKenzie in the 80’s, but often, generally, 
refers to the country, Canada. This term also has been widely used in, particularly, sociological debates on 
diversity and racism in Canada to highlight and contrast to the ‘whiteness’ of Canada. 
 
2 In 2006, the country had 5.3 million non-whites; however, depending on the growth projects 
used, Statscan suggests that, by the year 2031, overall, between 29 (11.4 million) and 32 percent (14.4 
million) of the Canadian population could belong to a visible minority group, doubling the proportion 
recorded in the 2006 census. 
 
3 In 1969, the Royal Commission on Bilingualism and Biculturalism published Book Four of its 
report, which dealt with the contribution of other ethnic groups to the cultural enrichment of Canada.  The 
Commission recommended the “integration” (not assimilation) into Canadian society of non-Charter ethnic 
groups with full citizenship rights and equal participation in Canada’s institutional structure.  These 
recommendations hastened the introduction of an innovative ethno/cultural policy.   
http://www.parl.gc.ca/Content/LOP/ResearchPublications/prb0920-e.htm - 3-Institutionalization. (accessed 
November 25, 2010) 	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However, as with government multiculturalism, the churches' attempts at embracing 
diversity and being an inclusive body of Christ as a community “for all --- are one in 
Christ Jesus”, are facing challenges that require a deeper commitment, especially by 
those in power, than the initial attempt at mere recognition and celebration of diverse 
ethnic heritage into one of equal participation and decision making.  
3.2. Multiculturalism in Canada 
 While many countries are becoming more multiracial/ethnic, and the challenges 
of embracing diversity is becoming a major social issue, Canadians not only have moved 
beyond the notion of American “melting-pot” phenomenon, but “have incorporated 
Canada’s policy of accommodating diversity into their sense of national identity.”4 This 
is somewhat surprising considering the recent criticisms against multiculturalism and its 
main discourse, referring to the recent news that European countries are retreating from 
multiculturalism, as: “the tired, flawed debate over the benefits of multiculturalism - that 
it gives newcomers a sense of belonging - and the disadvantages, and, since the 
terminology has ceased to have any real meaning, and that it signifies very different 
things to different people.”5 Therefore, the word multiculturalism “should be struck from 
the national vocabulary, and we instead need to work on how to build a successful society 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
4  Michael Adams. Unlikely Utopia. Viking Canada (AHC), 2007. 21. 
 
5  Adams reports that “Responding to concerns that violent religious extremism was being abetted 
by multiculturalism in some quarters of the country, Prime Ministers Tony Blair gave a speech in 
December 2006 emphasizing the idea that for migrants and minority religious groups the “right to be 
different” must be decidedly balanced by a “duty to integrate.” Although Blair stated that his speech was an 
articulation - not an abandonment - of British multiculturalism, London Telegraph nevertheless reported 
that “Tony Blair formally declared Britain’s multicultural experiment over yesterday.  “In France, it wasn’t 
terrorist attacks but mass riots that broadcast the unmistakable fact: deep fissures had developed in French 
society, largely among ethnic lines.” Adams, 5-6. 
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around the concept of citizenship.”6 In other words, this alternate approach to embracing 
diversity in Canada urges all Canadians to focus on, among other things: building a 
Canadian national identity, as in building a Canadian national myth, instilling the 
responsibilities of citizenship, instead of privileges, concentrating on what makes us 
common, instead of different, and on pursuing “pluralism,” instead of multiculturalism. 
Michael Adams, the founding president of the Environics Group of Research and 
Communications Consulting Company in Canada, argues that this “pluralistic” approach 
is a misguided notion based on sensationalism, and points out that one “cannot selectively 
highlight points of crisis, presenting them as normative.”7 He also suggests that the 
approach ignores the unique Canadian context, which is distinct even from countries 
similar to Canada in diverse racial/ethnic makeup like, America, and strongly suggests 
that, “the local contextual solution must be put forward.”8 Moreover, the recent statistics 
reveal that up to 85% (in 2003) of Canadians, contrary to the popular opinions held by 
some, mostly among news media, are very receptive to immigration and not only 
continue to believe that the country’s ambitious immigration policies are a good idea, but 
also, suggest that multiculturalism was important to Canadian identity.9 And further to 
the issue of Canadian national identity, unlike the Americans, Adam argues that, as 
Canadians, we made no defining political choice together (like the American Revolution) 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
6  Globe and Mail, “Editorial: Strike Multiculturalism from the National Vocabulary”, October, 8, 
2010. 
 
7 Adams, 36. 
 
8 Ibid., 57. 
 
9 Adams reports that, “not only do Canadians feel that multiculturalism is a central part of their 
country’s identity, it is also increasingly a source of pride. When asked what made them proud to be 
Canadians, multiculturalism came 2nd in 2006, after Canada’s democracy.” Ibid., 20. 
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that would bind us more strongly than blood, and suggests that in the core of Canada’s 
social imaginary there simply is ‘not much of there, there’.10 Furthermore, any attempt at 
restoring some kind of unifying Canadian national mythology that everyone can adhere to 
would only open up the shameful history of the exploitation and nakedly racist 
immigration practices of the Canadian past.11 Therefore, Canadians would be better off 
building their identity on their ever evolving diverse nature rather than trying to unearth 
the “national treasure” that has never been buried in the ‘Canadian dirt’.  In summary, 
Adams believes that “Canadian multiculturalism is at the very core of Canadian idealism 
- even the Canadian Dream.”12  
3.3. Multiculturalism in the Canadian Churches 
In the last four decades, Canadian multiculturalism has readily been embraced by 
the Canadian mainline Christian churches (especially among Anglicans, Presbyterians, 
and the United Church of Canada). This parallel crossover of political ideals and policies 
from the state to the church is not surprising when viewed from churches’ historical ties 
with the Canadian government from Confederation (1840) until 1960. The mainline 
Protestant churches, along with the Roman Catholic Church, formed a ‘plural 
establishment,’ which had a formal recognition and support from the government in 
establishing Canada, a Christian nation, so that the dominant cultural and political, 
economic, and social institutions were clearly defined by Christian and European 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
10 Ibid., 31. 
   
11 Further to the recent debates on Canadian national identity and myth building, John Ralston Saul 
in his book “A Fair Country” (2008), argues that, since Canada is an immigrant society built upon the 
culture and land of Aboriginal people, if one is to suggest building any Canadian national mythology that 
all can adhere to, the Aboriginal mythology, especially the Iroquois Six Nations, should be the foundation 
of that endeavor. John Ralston Saul. A Fair Country. First Edition. Viking Canada (AHC), 2008. 
  
12 Adams, 32. 
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(British/French) values.13 However, after 1960, with secularization of society, the 
emergence of the Canadian government Multicultural policy, since 1971, and the 
introduction of the Canadian Charter of Rights and Freedom in1982, the Canadian 
churches' powers and influence over the Canadian society and people have been severely 
limited and diminished.14 With the diminishing influence in the society and continuing 
loss of membership in the church,15 the main concern for the church in the present and for 
the future lies in its survival as a viable religious institution in the rapidly changing, 
secularizing, society. But, this challenge is being compounded by the task of how to 
respond and embrace the ethnic/racial diversity within and without the church. Since the 
introduction of Canadian Multiculturalism and mainly in an effort to respond 
meaningfully to the dramatic decline in membership, the mainline churches are trying to 
provide resources in accommodating diverse ethnic groups from around the world.16 As 
the country and the church became more open to multiculturalism, the United Church of 
Canada, which was born out of the dream of creating broad-based national church in 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
13 Paul Bramadat, and David Seljak. Christianity and Ethnicity in Canada. 1st ed. University of 
Toronto Press, 2008. 10. 
 
14  Bramadat and Seljak, 13. 
 
15  David Ewart, based on the United Church of Canada annual church statistics, prepared in his 
report, United Church of Canada People Trends in 2008 reveals that: With the exception of a temporary 
increase in the 1980's when the Baby Boom generation were getting married and having children, the charts 
show a steady decline of Canadians participating in the United Church since the mid-1960's. Reports from 
other churches - and other secular, volunteer organizations - indicate that this trend in wide spread 
throughout North America - even for evangelical churches. Yes, there are individual congregations that are 
exceptions to this trend; but overall, all congregations are feeling the impact of the broad cultural change to 
being "spiritual but not religious." The summary of the report states that, of December 31, 2008, the total 
Membership as a percentage of Canada’s population was 1.6%. If the trend for the past 10 years continues 
unchanged, this percentage in 2025 will be 0.7%. Note that as a percentage of Canada’s population, United 
church Membership declined during the “boom” era of 1945 (6%) to 1965 (5.4% - a decline of 10% of 
Canadian participation in the United Church of Canada. If the trend becomes reality, in 2025 Canadian 
participation in the UCC will have declined by 90% from that of 1945. 
http://www.davidewart.ca/2010/02/united-church-of-canada-people-trends-2008.html. 
 
16  Bramadat and Seljak, 33. 
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1925 (the amalgamation of three mainline denominations; Presbyterian, Methodist, and 
Congregational), began to take leadership in embracing multiculturalism and 
ethnic/racial diversity in the church. 
3.4. Multiculturalism in the United Church of Canada 
As a response to the diversification of Canadian society and Canadian 
government’s multiculturalism policy, the United Church of Canada established an 
Ethnic Ministry Unit in the early 90’s, to allow minority groups a forum of self-
expression and self-determination in a church that has become thoroughly Canadian.17  
Also in 2006, during its 39th General Council, UCC has adopted the motion that the UCC 
become an Intercultural Church. This church priority shift, at its outset, is rooted in the 
UCC’s theological and historical stance to be a just church, and also to be seen as a 
concrete expression and extension of the church’s attempt to be a faithful and inclusive 
church. However, the concern over the declining church membership and the challenges 
of denomination survival in the changing ministry context, as evidenced in other 
Protestant and Evangelical mainline churches in North America, have urgently pushed 
this ministry priority forward in the UCC.  
The evolution of the UCC’s attempt at responding to ethnic diversity is laid out in 
the ideal and implementation strategy seen through the evolution of ministry model in the 
stages of the multi-cultural to intercultural in the UCC. Also, these developmental stages 
seem to parallel the evolution of the Canadian Multicultural policies in the Canadian 
society. As such, they both tend to share similar presenting issues and challenges. 
Therefore, they can benefit each other by being mutually informative in seeking solutions 
and envisioning a mutually desired outcome. However, contrary to the government 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
17  Bramadat and Seljak, 34. 
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strategies, which operate in a wider society requiring narrower and stricter state 
regulation and enforcement toward its members to bring about a sense of unity and 
civility in the community; the church, since the boundary of justice and inclusivity are 
informed by the Kingdom ideals of love, grace, faithfulness, and a radical welcoming, 
requires much stricter commitment and risk taking by its members to bring about a 
community where “all are, diversely, one in Christ Jesus.”  To do this, nothing less than a 
whole systemic reframing is required in the church, and without it, the whole enterprise 
might be perceived as “tokenism” at best and “racism” at worst by those on the margin. 
Furthermore, it could threaten to fragment the church into “us” versus “others” that 
would result in many homogeneously segregated ethnic (here, ethnicity refers to all, not 
just non-whites) silos. 
Simply put, the multicultural ministry model put forwarded by the Ethnic 
Ministry Unit of the UCC was an attempt to welcome the newly arrived Canadian 
immigrants, mostly from the non-European countries, the non-whites, into the host 
Canadian church, the white church. Not unlike Canadian Multiculturalism, the main 
emphasis was on how to help the immigrants to assimilate into and participate in the 
church. Here, the ethnic diversity was recognized and celebrated on the level of cultural 
heritage; that is, the most visible forms of ethnic culture, like food, dance, dress, music, 
etc. However, in the decision-making roles and leadership in the higher and central courts 
of the church, the representation from diverse ethnic/racial was rarely sought or 
embraced. By this process, the UCC encouraged the inclusivity and diversity from those 
ethnic/racial people without allowing them a full participation and privileges in the 
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church. This form of exclusion is evident in the exercise of dominant white church 
systemic/cultural hegemonic assimilation process and structure.  
3.5. The Colonialism and Racism in the Multi/Intercultural Ministry Models 
Soong-Chan Rah describes the Western cultural hegemony inherent within the 
American white Evangelical churches in their attempt at embracing diversity in the 
church, as the “salad bowl” approach as he states that:  
With the rejection of the “melting pot” image came the advent of the “salad 
bowl.” In the salad bowl, once again, the wide range of flavors was brought 
together. But the salad allowed for each vegetable to retain their flavor. 
Unfortunately, we often took this rich array of flavors and drenched it in creamy 
ranch (white American Evangelicals). The dressing overwhelmed and covered all 
of the other vibrant flavors. --- We may have all the different flavors in one place, 
but --- our approach to community life reflects a form of cultural dressing that 
covers all the other flavors and drowns them out.18 
 
This “drenching” of (white) mono-cultural hegemony is clearly evident in the process of 
both Canadian multiculturalism and the UCC multi/intercultural ministry model. Often 
the center of discourse on Canadian multiculturalism, and in large degree in the UCC, 
“evolves around the definition of ethnicity itself.”19 First, it tends to view what is ethnic 
in the eyes of Westerners. Here, the locus of identifying and labeling who is ethnic still 
lies, as in colonialist era, to those who are at the centers of power, wealth, and status of 
Canadian society, namely Canadians of British and French heritage, which “renders the 
culture and ethnicity of these dominant groups invisible while defining other groups, 
outside groups, outside of the circle of normality.”20 The issue at heart is, “who is calling 
the shot” and “who is assimilating whom.” As a result, there still exists, in the wider 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
18 Soong-Chan, Rah The Next Evangelicalism: Freeing the Church from Western Cultural 
Captivity. Intervarsity Press, 2009. 
 
19 Bramadat and Seljak, 28. 
 
20 Ibid. 
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UCC, a deep sense of neo-colonialist dichotomizing tendency of ‘us’ versus ‘others’, 
what is ‘familiar’ verses ‘foreign’, ‘known’ versus ‘unknown’, and ‘normative’ versus 
‘different’ in the process of a ‘uniting church’. Thus, the perpetuation of power 
imbalance and systemic racism are not only allowed to slip through the cracks between 
the discourses but also, inadvertently, to encourage the maintenance of the status quo.  
The shift from ethnic focused multicultural to the church-wide intercultural 
ministry priority in the UCC also raises an important issue of both neo-colonialism and 
racism in its arrangement and ideals of ministry.21 Here, once again, the definition of 
ethnicity is not only at the center of debate but has been extended further so as to refer to 
both those of non-white racial backgrounds, and to all people, including those we 
previously considered ‘mainstream’ or ‘non-ethnic’ Canadian (Canadians British and 
French descent). Although the attempt to bring a sense of justice and equality to all 
should be recommended, the whole ideal is based on the fallacy of the pluralism and 
postmodernity notion that emphasizes, above all, ‘universality’ instead of ‘particularity’, 
‘global’ instead of ‘local’, and ‘equality’ of all instead of ‘diversity’ and ‘difference.’ 
Miroslav Volf, in criticizing this blurring tendency, says that, “it is precisely this 
distinctness that has been ignored, glossed over, assimilated to a dominant or majority 
identity, --- the cardinal sin against the ideal of authenticity.”22 By indiscriminatingly 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
21  The UCC Intercultural Ministry explains the rational and need for the shift of multicultural 
ministry to intercultural model as “Canadians come from many different countries and backgrounds. We 
speak many different languages. We value many different traditions. All of these cultures live side by side. 
Canada has many cultural communities. Canadians are proud of our multicultural society. The United 
Church wants to go one step further. In our church, we want people from all different cultures to listen to 
each other and be heard. We want everyone to participate fully. We want our leaders to be as diverse as our 
population. We don’t want one dominant culture to decide how we do things. God is calling the United 
Church to change. We are trying to become more intercultural.”  http://www.united-church.ca/intercultural. 
(accessed November 25, 2010) 
 
22 Miroslav Volf. Exclusion And Embrace. Abingdon Press, 1996. 10. 
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universalizing and equalizing all ethnic distinctions into the same and on one level (or in 
one bowl), the UCC creates, rather than a diversely gathered one body of Christ, a big 
and wide circle of party where the distinction and uniqueness are diluted, compromised 
and blurred in the name of equality and inclusivity. In this buffet, once again, the special 
group privileges are given only to few in the center, while the power imbalance, and the 
systemic racism are craftily ignored and hidden in a way to avoid moral responsibilities, 
and moreover, to perpetuate the status quo.   
In the same token, the cross-cultural or inter-cultural ministry priority and policy 
without delving into a serious debate and examination of the issue of racial 
distinctiveness and the systemic racism inherent within the church culture and structure 
fall into the same postmodern and pluralistic fallacy mentioned before. In the UCC, the 
main shift has been from ‘Cultural’ to ‘Multicultural’ to ‘Intercultural,’ where the 
emphasis and the locus of debate and the ministry shifting have mostly been on the level 
of ‘cultural’ reframing, and not much around what it means to be both inter-cultural and 
inter-racial church, as stated in the UCC Intercultural Ministry website, “that if we are 
going to become a truly intercultural denomination, we need to become more fluent in 
each other’s cultural values, patterns, and ways of looking at life --- .”23 Here, the whole 
process, once again, undermines, the reality of systemic hegemony so called, ‘white 
privilege’, which the Canadian sociologist Raymond Breton coined as ‘institutional 
completeness’ to describe the “degree to which members of a given ethnic or religious 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
23  The rationale has been given, among others, mainly as, --- members of racial, ethnic, and 
cultural minority communities have had to be fluent in the ways of the majority culture in addition to those 
of their own culture. They have much to teach—and we have much to learn—about how to walk on more 
than a single pathway. This is one of the reasons why the 39th General Council of The United Church of 
Canada has invited and empowered racial/ethnic minority communities to offer leadership in helping the 
United Church become an intercultural denomination. 
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community can live their whole lives within the orbit of their own community, --- that all 
immigrants must come to terms with --- the existing state-funded institutional 
completeness that characterizes the descendants of the early European settlers.”24 
Although, the term ‘institutional completeness’ does not point out the inherent systemic 
racism in Canadian society in large degree, it clearly elucidates who is at the privileged 
position in the Canadian society and the reality of systemic racism inherent in its every 
institution.  
Once again borrowing from Soong-Chan Rah’s ‘salad bowl’ metaphor, the 
attempt at embracing justice and equality through the intercultural ministry approach 
ignores the fact that the ‘bowl’ itself represents privileged and status quo hegemony of 
particular social agents and arrangements in the church and society. It is necessary that 
the ‘bowl’ must be replaced, in the process of de-framing, re-framing and hy-framing (or 
hybridizing), in order for the true community making to emerge. What the UCC has 
attempted in the quest to embrace diversity and bring a sense of justice to all through its 
multi/intercultural ministry, at present, has created a vacuum, or what Zygmunt Bauman 
has described as “a bureaucratic ‘rule of nobody’, which tends to foster disengagement 
and commitment avoidance.”25  
In a process of reframing, here, it is helpful to delineate the cultural/social 
reframing principle put forward by Miroslav Volf, who suggests that:  
In the modern and postmodern social arrangements that create a context in which 
contemporary problem with the character of social agents and their engagements 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
24  Bramadat and Seljak, 29. 
 
25  Volf, 12. 
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arise, ---- that social arrangements condition social agents; and social agents 
fashion social arrangements.26  
 
So, to change the society, in other words, to reframing the existing colonialist tendency 
and systemic racism in the church, it is necessary to shape or change the agents, since the 
system cannot be changed for better with the existing social agents. While this might be 
what needs to bring changes in the wider world, for the UCC, for now and for the 
immediate future, the reframing should be done on both levels, maybe not as urgent on 
the social arrangement level, but much urgently required on the social agent level through 
the form of equal representation or replacement of the existing social agents, for the 
church to be truly just and inclusive.  
Of course, this is not seen as a total replacement of one set of voices to another or 
one group of ethnic people to another, but rather a process of hybridization (hy-framing) 
of diverse voices to give birth to an on-going ministry re-framing as the whole church 
endeavors to discern the Spirit of God moving in the world.  The immediate task at hand, 
however, is for the white UCC churches and leaders to engage in listening and embracing 
the voices of those who are at the margins of the church, the non-whites, and invite them 
to guide the whole church in reframing a ministry and mission for the 21st century. The 
recent UCC’s First Asian Canadian Ministry Consultation has raised very pertinent and 
timely concerns and challenges to the entire UCC, that, not only the General Council, but 
the whole UCC and the wider church to pay particular attention, that also, this chapter 
has endeavored to point out, particularly on the issue of covert colonialism and systemic 
racism in the wider white churches. The participants of the consultation have 
overwhelmingly articulated, among many, the following challenges as the main barriers 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
26  Ibid. 
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within the UCC; “a subtle discrimination”, “difficulties to understand church polity”, 
“isolated from both Ethnic Ministry & wider-church”, “presbyteries see ethnic 
congregations and leaders like enemy”, “ghetto mentality in the (UCC) culture”, “lack of 
diversity in management and decision making and reviewing process”, “losing own 
voices in the UCC”, and “desire to retain our own ethnic distinctiveness (Ethnic Ministry) 
within church wide intercultural ministry.”27 The overall sentiment raised was one of 
exclusion in the wider UCC and the lament over the loss of “ethnic ministry,” thus ethnic 
and distinct voice, in the evolution of intercultural ministry. 
In the midst of ethnic diversity in the church and the challenges of racism, 
however, it is encouraging to note that while the white Canadian Protestant churches, as 
their membership decline, are struggling to accommodate and embrace the ethnic/racial 
diversity within and without the church, the non-white so called ethnic / immigrant 
churches are growing in leaps and bounds.28 Even with all the difficulties and the 
challenges of overt and covert discriminations, they not only bring their cultural diversity 
but also their theological and racial diversity into the Canadian churches. The issue is not 
whether or not the Christian churches will populate in the future,29 but rather in how the 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
27  In October 2010, over 50 Asian ministers and leaders serving both the dominant congregation 
and the ethnic/language specific churches of UCC gathered for the first Asian Ministry Consultation, 
organized by the UCC Intercultural and Diverse Communities in Ministries, for three days to share their 
ministry ideas and for the purpose of mutual support and network. The work was being done at this point to 
make this an annual event, which at this point in 2013 has not been achieved. 
 
28  Both In the United Church of Canada Observer (Oct. 2010) and, also according to Soon-Chan 
Rah, the sharp decline in the church membership, as well as church closure, is seen mostly in the 
established “white” denominations (both mainlines and evangelicals), while, on the other hand, the ethnic 
churches (that is non-white churches), in both mainline and evangelical denominations, in both American 
and Canada, are on the rise in terms of their membership and congregation. 
  
29  The rise of both ethnic/racial minority immigrants in the last 3 decades coupled with growing 
ethnic language specific churches have been the one of the bright and leading demographic changes that 
will likely to continue in this century, as reported in the recent UCC’s Observer, October issue of 2010. 
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white Canadian, especially, the Protestant Mainline churches can radically embrace and 
be changed by these dynamic waves of ethnic/racial diversity within and without their 
churches, in order, not only to remain as a viable religious institution, but to remain as a 
faithful church of God.  
3.6. Conclusion 
To summarize, using the United Church of Canada as an example, there has to be 
a reexamination by the church of what it means to be a just, inclusive, and a ‘uniting’ 
church. Kim reminds us that in the church body politics, the church of Jesus Christ needs 
to realize that the problem with people, from God’s perspective, is not human pride or 
arrogance “as if people were invading their realm of heaven by building a high tower, but 
their not scattering.”30 In other words, a homogeneously united body created, as 
mentioned before, the blurring of distinction, which not only created a sense of 
fragmentation within the church but within the souls of believers in their relationship 
with God. As in the biblical creation account, the ideal and the creation of distinctiveness 
lie at the heart of God’s Creation, --- God separated the light from the darkness --- and so 
on---.  Thus, the church should be imagined as a body of Christ simultaneously scattered 
in diversity and gathered in diversity, instead of just gathered in one unit. To do that, in 
the United Church of Canada, there need to be a radical reframing (hy-framing) at least in 
these areas of the church: hermeneutical hegemony, structural/systemic/social 
arrangements, and social agents. This requires nothing less than a full commitment to 
relinquish all control and power from those who are at the center of church hegemony, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
30  Yung Suk Kim. Christ's Body in Corinth: the Politics of a Metaphor. Fortress Press, 2008. 97. 
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because “the notion of community is incomplete as long as others are left out in God’s 
world,”31 --- for all of you are (diversely) one in Christ Jesus. 
Furthermore, this systemic, racism and colonialism, barrier inherent at the core of 
church institution and culture compounds the issues of isolation in the gated churches in 
their engagement with the culture. Thus, any church programs or ministry effort 
disregarding this core challenge will only pull churches to gravitate inward, exclusively 
catering toward their own members, further isolating and disengaging from their own 
neighborhoods, and will only speed up the process of church remaining as a gated 
religious dinosaur on the brink of extinction. In the next chapter, I have delineated the 
central hermeneutics, a Western neo-colonial theoretical hegemony, and how it has 
wrought and continues to foster the practice of racial discrimination in a postcolonial 
world, thus has become a major barrier in church’s effort in effectively engaging its 
culture in an urban context. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
31 Kim, 98.	  
41 
4. CHAPTER FOUR 
A HYBRID THEOLOGY FOR A HYBRID WORLD: 
An Overview of Current Postcolonial Theology and Reimagining the Hermeneutics 
of Hybrid Identity 
 
4.1. Introduction 
Postcolonial discourses are rooted in everyday context, from the below, which is 
“fundamentally populist and affirm the world of ordinary people and their cultures --- not 
from top down perspectives but from below --- starting with situations and then develop 
the ideas that emerge from its particular perspective.”1 The contextualization is the key, 
the main source and methodology in deconstructing, reconstructing, and reframing the 
dominant Western European colonial discourse with its centralized, hierarchical, and 
universalized hermeneutic hegemony. However, this Western European hermeneutic 
character has now been resurfaced as an evolved and cosmetically mutated hybrid version 
of hegemony, impacting the global world, as “the old form of colonialism, based on the 
sovereignty of the nation-state, has given way to a new global form called ‘the Empire’, 
which is composed of decentered and de-territorialized as well as complex and expansive 
networks of power, with multiple centers and margins.”2 As such, this chapter, since it 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
1 Robert J. C. Young. Postcolonialism: A Very Short Introduction. Oxford University Press, USA, 
2003. 6. Furthermore, Young states, postcolonialism’s point of departure is located from below, “which is 
what and where it should rightly be, given that is elaborates a politics of ‘the subaltern’, that is, 
subordinated classes and people.” 
 
2 See “Empire Report | The United Church of Canada”, n.d. http://www.united 
church.ca/economic/globalization/report, for further discussion on the notion of  “the Empire,” as Michael 
Hardt and Anthnio Negri have observed, “Empire manages hybrid identities, flexible hierarchies, and plural 
exchanges through modulating networks of command.” Further to this see Daniel F. Pilario. Mapping 
Postcolonial Theory: Appropriations in Contemporary Theology. Asian Christian Review vol.1 no.1 
(Spring 2007). In light of above understanding, the overlapping discussion on how globalization and “the 
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has a counter, anti-colonial hermeneutical goal in mind, of naming, disturbing, and 
attempting at dismantling the current neo-colonial hermeneutical hegemony, and its 
inherent power imbalance, and also attempts at summoning all, both colonial and 
colonized descendants, to reimagine, rearticulate, and reincarnate the alternative ways of 
hermeneutic discourse and relationship, intentionally uses the writer’s particular life 
context and the use of the first person narrative “I” language as a point of departure in 
engaging, weaving, and reimagine the current hermeneutical terrain. In this way, what I 
want to say becomes a truly postcolonial in nature, that is, emerged and framed through a 
local context, from ‘below’, rather than rehashing or elaborating on some readily 
available abstract theories, and seeks to be accountable and assessed on its own personal 
bias and integrity. My hope is to encourage more conversations that might lead to 
creating a welcoming space for all in an ongoing reimagining and reincarnating endeavor 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Empire” play out together, as he discusses, according to Ashcroft, Griffith and Tiffin in The Empire Writes 
Back, that the term ‘post-colonial’ covers “all the culture affected by the imperial process from the moment 
of colonization to the present day. This is because there is a continuity of preoccupations throughout the 
historical process initiated by European imperial aggression.” This distinction points to the difference 
between ‘settler colonies’ and ‘colonies of occupation’. India and the Philippines are cases of colonies of 
occupation since indigenous population remained the majority under the administration of foreign power. 
Australia, Canada and the US are ‘settler colonies’ since white settlers annihilated, displaced or 
marginalized indigenous population for them to become the new majority. Then, further to this, the 
discussion regarding the term post-colonial (hyphen) and postcolonial (without hyphen) reveals distinctive 
and yet overlapping characters inherent in both. Then, ‘post(-)colonial’ has two distinct senses: 
oppositional post-colonialism (with hyphen) and complicit postcolonialism (without hyphen). The 
hyphenated version is prevalent in post-independent colonies in actual post-revolutionary situations. The 
discourses in these contexts necessarily need to struggle against critical issues of race, language and 
political structures – issues which are not at all fundamental to white ‘settler countries’ like the US, Canada 
or Australia.” On the contrary to this proposal, I want to argue that, in the present transnational, in the era 
of “the Empire”, the distinction is not as clear-cut or isolated as they seem to believe. Although, there are 
different emphases to the certain issues, the above challenges are being faced by both locations. However, I 
agree that when they stated that “the discursive struggle in the ‘postcolonial’ can already be located within 
the colonial itself, comparable to the rebellion of a child against the father or the “ghost that stalks the 
parents’ literary history.” It is in this context that we can locate --- that postcolonial cultures can be 
stretched back to the beginnings of colonization itself. In this context, the emphasis on subversion, fracture, 
interlanguage, hybridity, and polyglossia proves useful, thus, ushering its discourse to merge with some 
postmodernist directions. Its unhyphenated version centers on the discursive practices of domination both 
during the colonial enterprise and in the “continued messy and complicated history colonialism leaves in its 
wake,” which is mostly what this chapter will point out. “In short, wherever hegemonic colonial power 
imposes itself, the shadow of postcolonial discourse follows.” 
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that frees a hermeneutical motion, that anchors and emerges from ‘below’. In this way, 
this chapter would also anchor and provide a broader hermeneutic ground for my thesis in 
how church can honestly engage its culture that is becoming more and more diverse and 
hybrid in every sense.  
This chapter is divided into three sections, each beginning with a short true 
personal life episode or montage and weaving it into discussing: (1) the overview of the 
current postcolonial criticisms; (2) the ambiguity and the challenges of reconstructing the 
postcolonial ‘hybrid’ identity by weaving through the theology of diasporas, the Asian-
North American in general and Korean-North American in particular; and (3) the 
leadership challenges - what it means to be a transformative hybrid leader in a hybrid 
world. As a result of engaging in this critical leadership discussion, once again, I hope to 
offer further dialogue on leadership issues among leaders in the United Church of 
Canada, in particular, and in Christian churches in North American, in general, during 
this difficult and yet exciting transitional hybrid era, as we all endeavor to make Christ 
more real and resonating to our culture. 
 
4.2. A Colonial Reality in A Postcolonial World 
4.2.1. A Personal Montage: “So, you must be Kim, too?”3 
As soon as I entered a local Starbucks coffee house, I saw my wife sitting with 
two of her Korean friends by the corner table of the store, having somewhat awkward 
chat with an elderly, 60 something, white man. He looked unfamiliar to me. But I thought 
he must be known to one of my wife’s friends. As I approached near the table, he 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
3 This story is based on my true encounter. I have also experienced much harsher racial encounters 
before and still on a regular occasion. 
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recognized me as one of the group and instantly greeted me, with almost aloof and 
condescending tone in his voice, “so, you must be Kim, too?” (Kim is the most common 
Korean last name, like John or Mary in American first name). 
At first, I didn’t know how to respond. His greeting sounded more like an after 
thought statement than a normal form of greeting. I wondered, “Was it a question, a 
greeting, or what? Does he know me? Did somebody say, - my name is Kim? Or did he 
just guess?” I was struck by both his abrasiveness and dismissive putdown tone and the 
manner of greeting. But after a brief awkward confusion, I shot back – “No!” And I 
thought to myself – “Not Again?” 
Of course, this was not new. I knew immediately how the scenario usually 
enfolded; what went through his mind, how he viewed himself, the women and I, and 
how he located himself in relation to us. This was not the first time I’ve been rudely 
awakened and reminded of who I am, an Asian Canadian, and my place, the minority, in 
this society in relation to the white, the majority and the privileged, people. The scene 
was familiar to me, repeated many times in various forms and episodes, and yet all 
evolve around the same theme and pattern: the variation of the colonial hegemony in the 
postcolonial world.  
The women never met him before. He simply invited himself over to them - not 
that he was trying to be mean, rather, in his own mind, I am sure, he was just trying to be 
friendly to these nice exotic looking oriental women. And in his own mind it was okay to 
advance toward them as a friendly stranger, just because they happened to be sitting over 
there, speaking an exotic foreign language, that he felt obliged to be friendly and 
welcoming as a host. And, maybe, from his perspective, this rude invasion of privacy was 
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understood as a friendly and welcoming gesture, while from women’s perspective, it was 
perceived as a demeaning, predictable and patronizing act of invasion that too often 
reminded them of where they belong in this supposedly postcolonial society; a vivid 
reminder to the past Western colonial invasion of the East.  
Seen from the colonizer’s perspective, the invasion might have been viewed 
simply as a gesture of help and friendly in nature, while from the colonized people’s 
view, it was experienced as an act of violence and invasion of land and the people. For 
me, this short greeting was a re-‘Orientalizing’ experience, which I am sure, would repeat 
many times over in the future, an act of racism, that will continue to evoke within me and 
other minority people “strong feelings of being discriminated against, excluded, and 
harassed.”4  
4.2.2. A Western Colonial Hermeneutics 
The hermeneutics of the Western (European/American) colonial ideology is 
rooted in a simple binary human relational formula of, ‘us’ and the ‘others’.5  Seen from 
‘us’, the Western colonizers, the ‘others’, the colonized people and land, exist only in 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
4 “Ending Racial Harassment: Creating Healthy Congregation” The United Church of Canada 
(2008) 16. “Intentionally or not, the question can show a lack of recognition of Canada’s diversity and a 
denial of the respondent’s birthright, heritage, and place in the Canadian diversity.” 
 
5 See “POSTCOLONIAL NETWORKS | Home”,http://postcolonialnetworks.com/., where it has 
the definition of Binarism as “a very familiar category in postcolonial studies – can be traced to Ferdinand 
de Saussure who claims that the ‘sign’ and the ‘signifier’ are arbitrary, that is, they have no necessary 
connection with reality. It follows that the signs are not only different from other signs but that their 
significations are quite unstable and dynamic. Binaries are those signs whose meanings are found in the 
two extreme spaces of a whole continuum: hot/cold; sun/moon; cooked/raw. Lévi-Strauss found out that the 
binary system characterizes the structural construction of every culture. The poststructuralist objection to 
binarism is that the ‘in-between’ and interstitial spaces between the two extreme poles become domains of 
taboo in these cultures. In other words, the extreme poles are ‘essentialized’ into their places. We can only 
locate ourselves in one or the other, not in between. Also inherent in the binary system is a violent 
hierarchy: man over woman, good over bad, white over black, colonizer over colonized, civilized over 
primitives, etc. Postcolonial criticism thus intends to disrupt and subvert this imperial logic by playing in 
the spaces of overlap, ambivalence and hybridity.” Also for further explanation see Bill Ashcroft et al, 
Post-colonial Studies: Key Concepts, 23-27. 
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relation to ‘us’. In other words, the “identities of colonized groups cannot be located in 
and by themselves in some essential manner.”6 This means, then, as a colonized other, 
my very essence and the worthiness as a human being are defined and dependent on what 
and how the colonizers see themselves. And, always, the colonizers are seen as normal, 
civilized, modern, developed, centered, certain and worthy as the measuring norm, while 
the colonized others are, always, measured below the norm; inferior, abnormal, savage, 
pre-modern, under-developed, on the margins, ambiguous, and unworthy – and in deep 
need of colonial intervention, protection, assimilation and control. In relation to 
colonizers, the colonized ‘others’ are forever seen as immature and underdeveloped 
minors - the minorities who cannot speak for them, to be spoken for and represented by 
the colonizers. Moreover, as a result of this binary relational hermeneutic hegemony 
imbalance, the colonizers are not only seen as normal, but better and superior than 
colonized others, as “the negative classification of the non-Western ‘them’ allows the 
‘us’ category to be silently filled with all the desirable traits, which ‘they’ do not 
possess.”7 
My personal Starbucks encounter, then, although seen as harmless and could even 
be viewed as a random welcoming gesture by many unsophisticated, oblivious, colonially 
wired, both Western and non-Western observers, on the other hand, clearly captures the 
traces of the past colonial hegemonic ideology evident in those who live in the present 
postcolonial society, and signifies and symptomatic to the essence of colonial interactions 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
6 “POSTCOLONIAL NETWORKS” | Home”,http://postcolonialnetworks.com/. (accessed 
February 15, 2011) 
 
7 John McLeod. The Routledge Companion To Postcolonial Studies. 1st ed. Routledge, 2007. 3. 
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being played out in various forms and places everyday in North America.8 In that blink of 
an eye, by greeting me with “so, you must be Kim, too?” this white man defined me, 
represented me, located me, spoke on my behalf, knew me better than I, and categorized 
me according to his colonizer’s measuring standard. I have been, once again, reminded 
that I am a foreigner, exotic, ethnic, immigrant, colored, inferior, minor ‘other’ – the 
‘Oriental’.9 Once again, I have been colonized and marginalized, like many times before 
and likely many more times later. And, once again, while oblivious to the impact of his 
simple greeting, and yes, this is the issue, this lack and laziness, the oblivious state, that 
state of human stuck-ness of living in the delusional imagination, he elevated himself to 
the realm of imagined superior state – a state of stuck in a colonial paradise.  
Whenever white and non-white interact in North American or European context, 
there always is a power imbalance and unequal distribution of privileges (White 
privilege), that manifest, and yet hidden, in almost every facet and structure of the North 
American/European society (systemic racism). Simply speaking, the colonialism still 
exists, although, “the colonizers have left, colonialism’s historical and cultural 
consequences remain very much a part of the present and still have capacity to exert 
‘pressure’ today.”10 This means, “the culture may well normalize, legitimize and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
8 Of course, there are other greeting patterns similar to this, such as “where do you come from?” 
And the improved version, “are you a Chinese?” or “Are you from Seoul?” – this is a common series of 
questions many non-whites, especially the Asians, are being asked by white people, which even my two 
Canadian born 2nd generation children face on a regular basis. On the other hand, those white European 
immigrants almost never get asked this way at the initial interaction because they are seen as not ‘others’ 
but one of ‘us’ for the white, although they have only been in N.A. a short period of time and more ‘other’ 
than those Asians, who are more ‘us’, except, of course, the skin color. The issue is, of course, about racial 
classification, based on person’s color of skin and also plays out in a broader and deeper systemic racism 
fashion in every facet of North American society. 
 
9 John McLeod. The Routledge Companion To Postcolonial Studies. 1st ed. Routledge, 2007. 3. 
 
10 Ibid., 5. 
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encourage European colonialism.”11 This stuck-ness in some imagined, antiquated 
primordial colonial paradise is the frame of mind and the lens from which many view and 
make sense of the world and bring some order into their own lives and location in relation 
to others in North American/European society. As such, the postcolonial criticisms’ aim 
is understood as “resisting, challenging and eventually transforming prejudicial forms of 
knowledge in the past and the present --- transformative reflex.”12 This means, to enter 
into postcolonial studies is:  
--- to engage in self-conscious process of contestation; it is to content often with 
both ‘form’ and ‘content’ of prevailing knowledge. It involves learning how to 
look critically at the world, and the knowledge and representations that have been 
made. --- for this reasons, we might begin to think about the postcolonial as a 
hinged concept, which articulates together particular historical and material 
conditions on the one hand, with strategic, often contestatory ways of 
representing, knowing and transforming such conditions on the other hand.13 
 
4.2.3. Back to the Personal Montage 
So, when this white man asked me “So, you must be Kim, too?” I said, firmly, 
and not so nicely, “No!” As painful and uncomfortable as it is for both the stuck and the 
unstuck ones, that is, both colonial and colonized ones, the interactions, the relationships, 
and the hermeneutic hegemony as well as power imbalance need to be disturbed, 
disrupted, destabilized, dismantled and destroyed to pieces in order to put them back in a 
rearranged fashion. And this sense of refusing to play along with the imagined state of 
stuck-ness in paradise is becoming more and more necessary and critical in the era of 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
11 Ibid., 9. 
 
12 Ibid. 
 
13 Ibid. 
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transnational global world of Empire, which “manages hybrid identities, flexible 
hierarchies, and plural exchanges through modulating networks of command.”14 
In response to this renewal form of neo-colonial, which impacts socioeconomic 
and power distribution in the global scale, the United Church of Canada commissioned 
and puts forward the “Empire Report” in the year 2000, 37th General Council entitled “To 
Seek Justice and Resist Evil: Toward a Global Economy for All God’s People.”15 The 
report recognized the global reality of systemic economic injustice and critical toward 
“empire” system of “neo-liberal economic globalization and unlimited market 
capitalism,”16 as the proceeding Task Group outlined 7 forms of empire and how to 
combat as it explained the rationale that the “empire is not dominated by an single state 
but by a network of powerful economic interests held together by the ideology of 
neoliberalism, that, ultimately, everything is viewed as a commodity that can be bought 
or sold: political, economic, military, cultural, religious, environmental, and patriarchal.17 
It points out, that the empire’s use of Western technology coupled with American popular 
culture in empire building around the globe, as an example of popularity of the American 
T.V. show “Baywatch” and Cell Phone Cameras among the young people of the Middle 
Eastern countries, and how they have been infused with the local culture, in creating 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
14 Rita Nakashima Brock, Jung Ha Kim, Kwok Pui-Lan, and Seung Ai Yang. Off the Menu: Asian 
and Asian North American Women’s Religion and Theology. 1st ed. Westminster John Knox Press, 2007. 
10. 
 
15 “Empire Report | The United Church of Canada”, n.d. http://www.united-
church.ca/economic/globalization/report. (accessed February 15, 2011) 
 
16 Ibid. 5. More and more the term “empire” is being coined to characterize this complexity. It is a 
system that is causing creation to groan, in bondage, waiting for its liberation (Romans 8:22).” 
 
17 Ibid. 11 
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ambiguous hybrid state of physical, cultural and emotional displacement among, 
especially young men.18 
On the other hand, the task group also named, while pointing out the empire 
building as the cause of much damage to the marginalized groups through the 
commodification of youth and beauty and its consumer technology across the Middle 
East, the good side to the culture of empire, as it concludes that “the toxic encroachment 
of the culture and media of empire have proved to be the most effective at building 
common cause across faith communities toward building a common future.”19 This is 
what the world has been witnessing in the collapse of Western-backed autocratic leaders 
and regime in the Middle Eastern countries in the recent days, which will continue to 
enfold with much uncertainty to its outcome in the future.  
In light of ‘the Empire’ report, then, another account of the personal experience I 
encountered while I was growing up in Korea back in early 70’ might be useful, I hope, 
in evoking a deeper emotional impact on readers. I call it “A Naked Empire”, which 
would also be a good bridge to conclude this section and help us enter into a deeper 
discussion on “hybridity” in the next section.  
4.2.4. An Allegory: “A Naked Empire” 
When I was preteen, I was living in a small city located about half hour driving 
distance from the DMZ (the boarder between North and South Korea). There were 
several American military compounds stationed in this city of 20000 people. The 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
18 Empire Report. 11 
 
19 Ibid. 25 
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American soldiers often came into town and we’ve had our own share of not so good 
encounters with them. One encounter left an indelible mark in my young boy’s mind.  
I’ve often gone to a local stream to swim with my friends. And as a young boy, I 
would always swim naked, just like all my friends did. It was normal and privileged part 
as being young and innocent. One day when I came over to this stream with my friends, I 
saw two white and black American soldiers swimming in our stream. In our astonishment 
and horror, they were swimming, naked. No adults, no Korean adults, ever swam naked 
there. It was a privilege only belonged to preteens, the innocent ones. But these grown 
ups, American soldiers, swam naked without any shame or guilt, but actually proudly 
exposing their full nakedness in a broad day light, in full view of every one around, 
young and old, the male and females, and in full adoration and encouragement of their 
Korean girlfriends, while other local adults looked in horror and shame, turning their eyes 
away. 
Even in my young age, I was overcome with a sense of disbelief, wondering how 
they could be so daring, swimming naked without any sense of shame, fully revealing 
their naked erect male, colonial, symbols exposing all to see, daring anyone to say other 
wise. I felt shame, and felt anger toward this brazen act of violation, an invasion on our 
stream, soil, and soul. Of course, no one dared to approach them to cover up. Rather the 
Korean adults turned away, looked away - far away. But I could sense a distinct rage in 
their eyes – a tamed rage and a deep sense of shame; not only toward these American 
soldiers but more toward themselves, for not being able to do anything about it. And for 
these American soldiers, their turning away was seen as a sign of weakness, an invitation 
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to do whatever they pleased. In their eyes, Korean men were already conquered subjects, 
considered “less than men.”20 
This personal episode reminded me of the popular children’s story of the (fully) 
“Naked Emperor.” In the story, we see, the emperor parades naked without shame, 
oblivious to his nakedness, living in a state of delusion, believing that he is fully clothed 
with the most beautiful and expansive ornaments and garments while the town folk, who 
are prostrated on the ground, could clearly see how hilarious and ridiculous the emperor 
looked in his nakedness. It is about time to tell the emperor that his nakedness shames us 
and shames him. It’s about time to help him to cover up his fully naked pride. And yes, it 
is about time to cover up the colonial nakedness. 
So, back to the question: “So, you must be Kim, too?” 
“No, I am not! I am Chung, Richard Young Chung.”  
“But some call me by my nickname ---- Ricky” 
 
 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
20 “POSTCOLONIAL NETWORKS | Home”,http://postcolonialnetworks.com/. “the image of 
Asia as a woman sumptuously clad in splendor and riches, desirable but only from a distance, also speaks 
of the relation European monarchies had with Oriental sovereigns. In such a position of powerlessness, 
European colonial discourse gets even by rendering the Oriental male as homosexuals. This is 
Asexualization of Asian male in colonializing attempt.”  Also, minority Biblical critics, Randall C. Bailey, 
Tat-Siong Benny Liew, and Fernando F. Segovia. They Were All Together in One Place? Toward Minority 
Biblical Criticism. Brill Academic Pub, 2009. highlights this hermeneutical and even popularized racial 
stereotyping which are being used in the manner of ‘divide and conquer’ attempt evident among many in 
North America, that “--- how the racialization of the Asian American male as lacking masculinity must be 
read in conjunction with the excessive masculinity that the dominant culture associates with black studs and 
Latino machos, but also how these differentiating stereotypes lead to hostilities among minority groups. --- 
as Chan and Chin often themselves end up, in a most ironic fashion, duplicating but displacing these 
dominant representations onto Chinese American women (femininity/maternity as obstructions to 
masculine development) and African American men (excessive masculinity as dangerous and violent) to 
claim or “Americanize” their Asian American masculinity.”  
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4.3. A Hybrid Identity Crisis: Reimagining and Rearticulating a Hybrid Theology in 
a Hybrid world 
4.3.1. A Personal Montage 2: “I’ll call you --- Ricky!” 
Back in late 90’s, I had an opportunity - privilege to serve a First Nations 
congregation in Alberta for 2 years as an interim minister. The church is located in the 
middle of a Native Reserve, surrounded by four tribes of Plain Cree Nations. My family 
and I were living in the church manse several blocks away from the church. There were 
about 4 or 5 houses, RCMP detachment, a small construction company and one traffic 
light in that section of the town. 
 I’ve had a wonderful ministry in that church for 2 years - many challenges and yet 
many blessings. I could never forget what happened on this one Sunday, several months 
after my arrival. After the service, this long time elder of the church, a hereditary chief of 
the town’s First Nations tribe, came to me and congratulated me. And then he said, 
“Richard I want to give you an Indian name!” Now, you have to understand that being 
given an Indian name by the chief of the tribe is considered to be the highest honor you 
could receive as an outsider, that is only given to those who have given many years of 
dedicated service to the community and who also have a high regard by the tribe. So I 
was very shocked and was thinking to myself - “boy, I must have really preached well 
this morning. I must’ve really inspired him a lot”  
 So this elder, this tall, the hereditary chief of the tribe put both his hands on my 
shoulders and with a serious look on his face, while everyone was watching in silence --- 
said “Richard, from now on - I will call you --- Ricky!” And then everyone around me 
erupted with a loud laughter. I realized, then, he was just joking. In my obliviousness, I 
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was expecting names like ‘Sitting Bull’ or ‘Eagle Eye’, before I realized it was just a 
good joke. So, from then on, I was known as “Ricky!” 
But, that was his way of truly welcoming me into the church and community. In 
that one gesture, he has confirmed and acknowledged my call into their lives. God has 
reconfirmed and reminded me of my call into that church - through the words and actions 
of this wise elder. Throughout my ministry in that community - for 2 years, this wise 
elder was my friend, my mentor, and my personal community. 
4.3.2. An Agent of Colonialism 
However, contrary to this elder’s genuine openness and welcoming, and I did 
have a fruitful ministry overall, I did not start well - didn’t begin with a genuine heart or 
manner. When I came to this Native church, I had a very simple and clear ministry 
agenda, I would describe as a ministry of conversion, not in its pure sense of gospel 
mandate, but superimposed with American Evangelical religious colonial character 
coupled with my own Korean religious zeal, which I now understand and attribute to the 
state of my identity crisis, as an ambiguous and insecure hybrid Korean-Canadian 
Christian minister. This mutated and ambiguous Christian zeal understood the call to 
ministry, especially in this particular Native ministry context, as one of saving the souls, 
that is, to save them from their sin and lost-ness. I truly believed that I was there to rescue 
and improve their faith and life. I viewed them as sinners that needed God’s grace to be 
set free from their pre-modern, savage, drunken, ignorant, and broken lifestyle. I believed 
that I was sent there as an agent of God to colonize and convert them with the message 
and truth of the gospel. I had answers for their problems. I was enlightened one and they 
were living in the land of darkness. I had know-hows and they needed my knowledge. I 
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saw them from a distance. I viewed them as an object of my ambition, purpose, and 
intervention. Therefore, conversion came before conversation, presence came before 
incarnation, and success came before faithfulness. In other words, yes, not unlike the 
Western colonizers, I was a Christian colonizer came to conquer, colonize and convert 
these inferior ‘other’ people. This superimposed colonial nature within me rose up its 
ugly head. I, a descendent of once colonized and marginalized subjects, tried to colonize 
and  ‘Orientalize’ them. As an agent of colonizing god - a puppet of Western Christian 
empire, I paraded proudly in front of them, like the fully ‘naked emperor’, without a shred 
of shame or doubt, entrenched with a blind pride and arrogant conviction.  
Fortunately, after several months of cross-cultural learning, observing, listening, 
and much patience from my ‘inferior’ subjects, my colonial ‘nakedness’ began to unveil 
its destructive and shameful feature. I found myself in a place of listening, learning, and 
taking-in from these ‘broken’, as a result of generations of colonial assimilation process, 
and yet profoundly simple and wise people. I heard their stories and felt their pains - the 
generational pains of being oppressed, this collective generational grief shared by all 
Natives, which is not unlike the Korean ‘Han’ (恨), the collective repressed grief shared 
by Koreans from their historical experience of colonialism and classism.21 I began to 
grasp the fullness of colonial damage that went beyond the native land and people, to the 
point of ethnic genocide, to the point of “ethnic cleansing (that) involves destroying 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
21 Boo-wong Yoo (1988). Korean Pentecostalism: Its History and Theology. New York: Verlag 
Peter Lang. p.221. Han	  in Korean concept denotes variously as a national collective grief and the laments 
Koreans experience as a result of generational oppressions and injustice from various forces, from within 
and without. The minjung theologian Suh Nam-dong describes han as a "feeling of unresolved resentment 
against injustices suffered, a sense of helplessness because of the overwhelming odds against one, a feeling 
of acute pain in one's guts and bowels, making the whole body writhe and squirm, and an obstinate urge to 
take revenge and to right the wrong—all these combined.” 
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knowledge and history as well as people.”22 And now, I was a part of that colonial 
hegemony, the superimposed Christian colonial hegemony, that needed to be extracted, 
exorcised, dismantled, and disrobed in order to be clothed anew. So the process of 
renewal and transformation began from within, by first, ‘removing the rock within my 
eye’, before I can attempt to ‘removing a twig in others’. 
4.3.3. A Hybrid Identity Crisis 
To understand my ‘Orientalizing’ colonial spiritual zeal toward the First Nations 
people whom I was called to minister, one needs to understand my ambiguous hybrid 
identity construction (crisis) as a 1.5 generation Korean-Canadian/North American, 
which I believe is shared by the majority of 1.5 generation Asian-North Americans. 
Simply put, my identity, thus my beliefs about my call to ministry, was one of 
amalgamating of, both cultural and theological, two countries: Korea, my original home 
country, and Canada (North America), my adopted home country. I was in an ambiguous 
frame of worldview, being caught between two selves, to operate or make sense of the 
world. The constant personal struggle was how to navigate well living in two contrasting 
cultures within and without, which I believe many immigrants experience.  This sense of 
personal ambiguity, the crisis at the core of one’s identity, demanded a clear resolve, the 
unswerving cultural and Christian rootedness where I could be anchored to, informed, 
projected, and operated from, thus borne my version of a mutated hybrid self. This 
particular mutated hybridity, and the hermeneutic lens that frames it, is rooted in and 
emerged out of living in a state of continuous ambiguous tension, which I want to argue 
later that is commonly seen in both first and second generation Asian-North Americans, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
22 John McLeod. The Routledge Companion To Postcolonial Studies. 1st ed. Routledge, 2007. 24. 
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especially found in majority of Korean-North American evangelical and conservative 
Christians. 
Clearly put, living in a state of constant ambiguous tension ultimately demands a 
quick resolution, a quick fix, a superficial certainty, and cop out to choose one or other 
polarizing way, or resolve for the amalgamation of little of this and that – blending, 
melding, or buffeting, removed of anything inherently valued or for the sake of 
resolution.23 On the other hand, living in a state of creative tension resists this tendency 
for a quick and superficial conforming resolution that leads to rehashing of multiple 
polarities into one tasteless and formless hybridity. It persists in its creativeness that 
emerges from engaging and genuinely living in, not fight or flight from, a state, or space 
of chaos one finds oneself. It yearns to bridge the two, or more, opposing and separating 
poles toward new possibilities, to go beyond amalgamating of multiplicity of the 
differences to create an alternate and transformative reality to invite self and others to 
roam within this new space or a way of being and living. It leads to the third kind of 
infusion or hy-branding of differences, not just an amalgamation of many, but almost to 
the point of making a new dish, a global dish out of local ingredients, without any 
preconceived recipe, and that only comes after many experiments.24 This is what I like to 
call the ‘third kind of third space’ – the ‘third kind of hybrid identity’, that is borne out of 
living authentically and integrally in a state of creative tension. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
23 Sharon Kim. A Faith Of Our Own: Second-Generation Spirituality in Korean American 
Churches. Rutgers University Press, 2010. 109 
 
24 See Rita Nakashima Brock, Jung Ha Kim, Kwok Pui-Lan, and Seung Ai Yang. Off the Menu: 
Asian and Asian North American Women’s Religion and Theology. 1st ed. Westminster John Knox Press, 
2007. Feminist theologians offered their version of theologizing as “Off the Menu” approach, not based on 
or emerged out of already formulated Western, patriarchal, colonial theologizing of the past, that is, the 
need for theologizing and reimagining the text that are not included in the Western menu. 
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My personal, the previous, hybrid self and its hermeneutic lens came about 
because of my yearning for a quick resolution and to free myself away from this 
intolerable place of being in a perpetual state of ambiguous tension within and without. I 
was in a state of nervous limbo, because “when an original culture is superimposed with 
colonial or dominant culture through education, it produces a nervous condition of 
ambivalence, uncertainty, a blurring of cultural boundaries, inside and outside, and 
otherness within.”25 So, I resolve to flight as quickly and as far away from the source of 
my ambiguity and toward the place of certainty and comfort. And of course, I found this, 
not through a result of careful and critical examination of naming and addressing the list 
of values, but as a result of emotional assimilation and accommodation process, and 
found in two readily available sources, my Korean Christianity which is consisted of 
Korean shamanism that manifests through Korean Christian religious zeal and the Korean 
Confucianism that lies at the heart of Korean Christian religious ethics, both of which 
superimposed with American Puritan version of Calvinism infused and manifested well 
within both American protestant missionaries and Evangelical theology.26 This is clearly 
evident in the theology, the life, and the mission of both the first and second-generation 
Korean-American Christian denominations, mostly found, but not exclusively, in 
Evangelical churches. 
In the book “A Faith of Our Own: Second-Generation Spirituality in Korean 
American Churches,” Sharon Kim shares findings of research interviews she conducted 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
25 Randall C. Bailey, Tat-Siong Benny Liew, and Fernando F. Segovia. They Were All Together in 
One Place? Toward Minority Biblical Criticism. Brill Academic Pub, 2009.6 
 
26 This is the overall assessment from both feminist theologians, in the book “Off the Menu”, 
especially led by Rita Brock and also found in Jonathan Tan’s overall argument in his assessment of the 
Asian American theology, in his book, Introducing Asian American Theologies. 1st ed. Orbis Books, 2008. 
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on number of second-generation Korean Christian ministers, mostly based on California. 
Her underlying assessment of the interviews highlights the attempt by these ministers in 
creating a kind of ministry, so called a ‘hybrid third space’ ministry, as a new model, 
different than both Korean and American Christian traditions, in both theology and 
ministry methodology, as she sees them “much more cautious and deliberate in choosing 
which elements of mainstream evangelicalism they want to embrace, --- as --- they don’t 
want to be the carbon copies of successful white evangelical churches, --- but, --- rather --
- want to carve out a hybrid third space, distinct from both mainstream evangelicalism 
and Korean immigrant Protestantism.”27 To prove her argument, she points to the hybrid 
religious and institutional practices employed by these ministers’ churches as they “desire 
to emulate the strengths and avoid the weaknesses of both American evangelicals and 
Korean immigrant churches --- by taking the aspects of worship style and organizational 
strategy borrowed from American evangelical churches and continuing the aspects of 
Korean-ness in prayer practice (tonsungkido, a vocalized form of group prayer), and 
communal relationship among church members, which has its root in the Korean 
Confucianism.”28 She further points out that the current second-generation Korean 
American churches’ “practice of religion is heavily influenced by the Koreanized form of 
Christianity that their parents practiced within immigrant churches, --- influenced by both 
Confucianism and Shamanism --- filial piety, respect for elders, family-centeredness and 
a strong work ethic --- are clearly evident in the church subculture.”29 Therefore, she 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
27 Sharon Kim. A Faith Of Our Own: Second-Generation Spirituality in Korean American 
Churches. Rutgers University Press, 2010. 84. 
 
28 Kim. 85. 
 
29 Ibid. 
 
60 	  
	  
concludes that, “they are reinterpreting and nurturing their parents’ Koreanized 
expression of Christianity.”30 And she further adds, “Second-generation churches are not 
simply replicas of immigrant churches or white mainstream churches, rather, they are 
creatively constructed, using available resources from various milieu.”31 But, contrary to 
her conclusion, this process of ministry amalgamation reconstruction should not be 
confused with recreating a new ministry model or an authentic ‘hybrid third space’ 
reframing.  
As I mentioned before, this process of amalgamation is nothing more than a 
superficial reconstruction of two polarities, of both Korean and North American values, 
that is rooted in and motivated by the needs for a quick resolution as a result of living in a 
state of ambiguous tension, emerging out of a state of identity crisis and emotional stress, 
which I concluded as a ‘mutated’ form of hybridity. And these kinds of hybridity fail to 
point out, and oblivious to, the nature of both ‘Orientalism’ and ‘Essentialism’ inherent 
within its overarching hermeneutic and ministry hegemony and tend to rehash and 
reinforce the hegemony of ‘the Empire’.  
To further clarify, then, a re-Orientalizing tendency of these 2nd generation 
Korean-American ministers can be clearly seen in the list of ministers, as Kim plainly 
points out, they uphold as their ministry role models mainly consisted of the successful, 
church growth, middle to upper age ‘white’, ‘evangelical’ church leaders, such as Rick 
Warren, Bill Hybel, John Maxwell, Chuck Swindol, and Tim Keller, among others.32 
This is exactly the opposite of her previous comments when she argued that they are 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
30 Ibid. 
 
31 Ibid. 
 
32 Ibid. 87. 
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trying not to be ‘carbon copies’. And yet, this is another instance of a hybridizing process 
of the dominant culture superimposing upon and infused within ones core identity 
makeup, which should be seen as more like a cosmetic makeover, a face lifted, re-
‘Orientalized’ version of Christianity. This is similar to re-‘Orientalizing’ process of ones 
face, as Rita Nakashima Brock vividly remembers that, “to escape orientalization in 
adolescence, I studied makeup techniques to make my round face look more oval and 
tried perms to keep curled my straight, lanky hair --- I attempted to colonize my flesh, to 
remove its stigma of race and foreignness, to become Americans.”33 This means, then, 
these second-generation Korean American ministers are re-‘Orientalizing’ their ministry 
by emulating and trying not only to be like the successful, evangelical, middle aged white 
male American ministers but also to model their ministries after them. In other words, 
their version of hybrid ministry is nothing more than a creative replica of “acting like 
white.” 
4.3.4. The Impact of Puritan Ideals to Korean Immigrant Evangelical Churches  
But, the issue and the challenge go much deeper than a process of ‘facelift’ and 
“acting like white” seen in these second-generation Korean American ministers and their 
churches. You are what you imitate or emulate. And what they are imitating and 
emulating is not just a surface growth and success model, but the underlying and 
overriding evangelical theology and drive that have a deep root in the Puritan colonial 
zeal of saving the lost souls, the lost world through the invasion, conquest, domination, 
inhalation, and conversion which I also mentioned as a mutated hermeneutic 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
33 Brock, Rita Nakashima, Jung Ha Kim, Kwok Pui-Lan, and Seung Ai Yang. Off the Menu: Asian 
and Asian North American Women’s Religion and Theology. 1st ed. Westminster John Knox Press, 2007. 
133. Also, one of the most common face lift areas of Korean women is on their face, especially enlarging 
their eyes with double eye lids, to make them look big like American women’ eyes. 
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understanding of the gospel mandate, that has been infused through the lens of colonial 
ideology. The Calvinist Puritans in North America believed that they were the elect of 
God who had arrived at a Promised Land and they “would redeem humanity through the 
destruction of the sinful world and the restoration of its primordial innocence in Eden.”34 
This flawed theological imagination located them within “an arc of mythic time, which 
pushed forward by looking backward.”35  
Puritans saw themselves as Israelites entering into the Promised Land, the land of 
honey and milk, the land which was promised in their covenant, and yet, to get it, the 
Israelites uprooted and destroyed the Canaanites, the Moabites, the existing inhabitants, 
all in the name of covenant and the promise. Accordingly, “the Puritans viewed Native 
Americans in three ways: as agents of the devil, especially the French papists; as 
instruments of divine judgment against Puritan sins; and as the original inhabitants of 
Eden, which they would replace with a New Eden.”36 And the “Calvinistic thinking about 
Genesis and the myth of primordial restoration, especially, led to one later strand of 
imperialist nostalgia that connected Native Americans and Asians through ideas of 
nature.”37 
In a personal note, then, I can attest to the examples of this myth of primordial 
restoration lens superimposed with the aspect of immigrant experiences which I heard in 
many preaching and discourses through Korean North American pulpits, especially 
between 1960 to 90’s in the first-generation Korean ethnic churches, as a dominant 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
34 Brock at al. 127 
 
35 Ibid. 
 
36 Ibid. 
 
37 Ibid. 
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hermeneutical, theological paradigm that they located their sense of meaning and purpose 
in living as a chosen diaspora. In other words, in the ambiguous minds of wandering 
Korean diaspora in North America, similar to how the Puritans saw themselves, the 
narrative of Israelites entering into the Promised Land became the frame of reference in 
how they viewed themselves. They viewed themselves as the chosen people and 
perceived North America, as the land of honey and milk, the Promised Land. Thus, the 
‘American Dream’ was theirs to fulfill and the drive toward success became their 
covenantal destiny to achieve at any cost, which clearly shown in most Korean immigrant 
churches’ focus toward church growth as their main ministry goal. However, in locating 
their hermeneutical point of departure in some remote, primordial past, both in Biblical 
text and the dominant American Puritan Evangelical lens, they undermined and, even, 
dismissed their own particular immigrant stories and context, their unique personal 
location and a frame of reference from which to engage the Biblical text and derive their 
sense of identity, thus, perpetuating their experience of living in a state of ambiguous 
tension. Furthermore, they, the once colonized and now marginalized group in the 
‘settled colonial’ society, have identified themselves and sided with the colonizers by 
validating and reinforcing the American Evangelical hermeneutic hegemony by 
overlooking the flight and the injustice found both in the biblical narrative, the invasion 
and uprooting of Canaanites by the Israelites led by Joshua, and the colonizing narrative 
of the conquest and destruction of the Native Americans by the early Puritan inspired 
American colonizers, and also disregarding the continuing racial discrimination of 
minorities in the post-colonial North American society. The minority Biblical critics 
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point out this hermeneutic fallacy seen in the majority of Asian American Evangelicals 
and states that the: 
God of liberation integrally tied to in the text to the “God of Dispossessions.” 
Thus, as a member of a conquered group, one cannot read Joshua without 
misgiving. Furthermore, He asks, why is that the others who have been “othered” 
do not read with the Canaanites in the text?38 
 
Furthermore, then, this theology of going back to primordial state and a 
typological understanding of Christians as a chosen one set apart from others, which 
forms the basic Evangelical hermeneutics, can have a wide appeal to many church 
attending and un-churched, especially, Asian Americans as:  
--- the “universal message of evangelical Christianity, that “bolsters a type of 
‘built in’ disidentification from non-evangelicals in general (‘the world’) 
prompting an alternative identity based not on race/ethnicity, but on faith,” and 
therefore “taking” the theological call for Christians to be apart from the world (as 
in 1 John 2:15) – or more generally, ‘chosen’ one step further, it maybe helpful to 
think about Asian American evangelicals as part of larger Christian people or 
‘incipient ethnicity’.39  
 
In other words, “for these Asian American Christians, the Evangelical subculture of 
America Christianity has become the defining point for their identity construction.”40 
Thus, this universalized spiritual certainty provided “the individuals who struggle with 
reconciling their Chinese or Korean identities with their American identities took comfort 
in the fact that their true identities were as Christians.”41 
 
 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
38 Brock at al.8. 
 
39 Jonathan Y Tan. Introducing Asian American Theologies. 1st ed. Orbis Books, 2008. 145. 
 
40 Ibid. 145. 
 
41 Ibid. 146. 
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4.3.5. The Scandal of Model Minority Mind 
Echoing this Asian Evangelical’s tendency to easily accommodate and slide into 
infusing their identity with the current Evangelical theological discourse, that the sense of 
certainty it provides in the universalizing Christian identity notion with little regard to 
one’s own ethnic and racial particularity as Asian Americans, Jonathan Tan, using 
Anthony Alumkal’s remark, laments the lack of intellectual vigor found among Asian 
American Christians. He calls out this fallacy as the ‘Scandal of the Model Minority 
Mind’, as in line with Mark Knoll’s attack toward American Evangelicals in his book  
“The Scandal of the Evangelical Mind.” Here, he concludes that the “American 
Evangelical subculture generally suffer from a lack of intellectual rigor, especially in its 
approach to biblical hermeneutics and the science.”42 And he further asserts that “second-
generation Asian American Evangelicals, many of whom are highly educated and 
successful middle- and upper middle-class Americans, have assimilated uncritically the 
same worldview of their white counterparts by accepting mainstream American 
evangelical theology as synonymous with ‘Christianity’.”43 And he concludes that this 
“uncritical essentializing the U.S. Evangelical Christian subculture, many Asian 
American Evangelicals are unaware of its Anglo-American roots.”44 Similarly, and in 
conclusion, Timothy Tseng highlights that their hermeneutics are “oriented toward twin 
poles (1) the European immigrant experience of assimilation into U.S. society as the 
model for their Asian American identity discourse, and (2) a white American 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
42 Ibid 149. please read further on this discussion directly from the essay entitled “The Scandal of 
the ‘Model Minority’ Mind? The Bible and Second-Generation Asian American Evangelicals” (2002) 
 
43 Ibid. 150. 
 
44 Ibid. 
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“evangelical universalism” that subordinates racial identities.”45 And he points to this 
uncritical assimilationist way of reading the Bible from American Evangelicals is seen as:  
Maybe in danger of making “whiteness” their norm and perhaps open themselves 
up to criticism that they are “investing in whiteness. --- Furthermore, by 
uncritically embracing a mainstream American evangelical theological 
universalism, their own experiences as racialized people in church and society are 
dismissed. This strategy of “investing in whiteness” allows anti-Asian 
consciousness in the fabric of American history and contemporary society to seep 
into the way American-born Chinese perceive Chinese immigrants.46  
 
Then, the symptoms of theological superficiality evident in majority of Asian 
American Evangelical Christians are clearly evident. Contrary to her claim, in Sharon 
Kim’s concluding interviews with the second generation Korean American ministers, as 
she found that most of them are currently focusing on, and transitioning, after several 
attempts at “multiracial” ministry growth, to redefine the word to means something other 
than numerical diversity – instead of from focusing on skin colors and obsessing over 
whether his church was accomplishing its goal of racial diversity, to “focus of building a 
church of individuals who embrace a “third culture mentality, which defines as  the 
mindset and will to love, learn, and serve in any culture even in the midst of pain and 
discomfort.”47 This assessment and the remark uttered by one minister who suggests, that 
“we needed to create a new language and that’s why we’re trying to talk about third 
culture,”48 I would argue, contrary to Kim’s conclusion, it is actually rooted in their sense 
of ambiguity and the lack of a clear theological frame of reference, which is more borne 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
45 Tan. 151. Please see Timothy Tseng’s outline, in the book, “Second-Generation Chinese 
Evangelical Use of the Bible in Identity Discourse in North America” (2002) 
 
46 Tan. 151-152 
 
47 Kim. 156. 
 
48 Ibid. 
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out of a quick response in resolving the challenge of doing ministry in a state of 
ambiguous tension, emerging out of mutated notion of hybrid identity, rather than from a 
clearly rearticulated local context, based on justice seeking, and grass root initiative. And 
this so-called “third culture mentality”, then, is seen only as a tool or strategy to achieve 
their main goal - church growth.   
4.3.7. Overview 
In conclusion, as in an attempt to bridging toward the true sense of hybrid identity 
and hermeneutic, what I have tried to lay out so far, although mainly comes from Asian 
American Christians, and particularly, Korean American Evangelical perspectives, is to 
highlight the overview of the current theological location of Korean North American 
Christian, as one of a mutated version. And, once again to summarize, this kind of 
mutated theological formulation and identity has no clear sense of firm hermeneutic 
methodology. It is not anchored in any particular local context. Rather, it flows out of 
temporal, quick knee jerk reactive response, driven toward church growth and success 
model. In the process of trying to resist in ‘carbon copying’, instead, it finds its frame of 
reference and theology superimposed with both Orientalism and Essentialism. It relies on 
floating aimlessly, buffeted by waves of instant solution without any appropriate 
navigational instrument or skill. This does not lead into a truly transformative and life 
giving ‘third space’. Rather, it increases the depth and the scale of identity crisis and 
continues to perpetuate the very hermeneutic hegemony it tries to strip off of and finding 
itself stripped off of its own sense of authenticity and faithfulness.  
But, I want to confess that the kind of hybrid mutation I mentioned so far was 
where I found my identity and hermeneutics. So, as I go back to face that ‘dreadful-
68 	  
	  
colonial’ future I see within me, I strongly feel responsible to confront, examine, and re-
appropriate it. Following section lays out the way out, or more appropriately, way in to 
way out, of the tyranny of imperial hegemony within me, and attempt at rearticulating 
and reimagining a hermeneutic space, ‘a third kind of hybrid’ identity that properly 
informs the ministry practice. It is how I see it and how it helps me to be more authentic 
and faithful to my own context and call. And my hope is to provide a clear theological 
and hermeneutical ground for the church leaders in a diverse and hybrid culture, as they 
steer their churches to engage and enhance their community.  
 
4.4. A Hybrid Leader in a Hybrid World: Reimagining Leadership Integrity 
4.4.1. A Metaphor: “Bridging” 
The image of bridge is not a pleasant image for me. It is not the image I chose as 
the overarching metaphor in how I viewed myself and, my role and mission in life. If I 
had a choice, I would’ve chosen a more ambitious, heroic and masculine image, like,  
‘gladiator’ or ‘one-armed blind sword master’. When I was a teen, my heroes were 
‘Bruce Lee’ and ‘Jackie Chan’. And I’ve often been mistaken and called as one of them 
or both by white kids (and I am sure this is yet another form of colonial undifferentiated 
Orientalizing tendency --- of course, I tend to view all blond haired pot-belly old white 
men as John Wayne --- really --- !?!). But, I am a bridge. 
A bridge connects one side to the other side. A bridge never rises up, or should 
never rise up (well, except the bridges that must rise up to let ships to pass underneath, 
but that’s another metaphor). A bridge lies down, lies still and firm so that both sides can 
walk over and meet in the middle, or to go to the other side. So, a bridge lends its body, 
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itself, so that all can walk over it. That’s what bridges are. That’s what bridges are 
designed to function – to connect one from another by lying down, lying still and 
stretching out and letting all to walk over it. But, I don’t like to let people walk over me. I 
often tempt to rise up and walk away – refuse to be a bridge – refuse to play a bridging 
role. It’s so unglamorous, so ambiguous, and so hurtful, sometimes. I don’t like to be a 
bridge. But I am a bridge.  
The bridge, and the bridging, metaphor stayed with me ever since I became aware 
of my hybrid identity as 1.5 generation Korean-Canadian and as a result of my sibling 
position and role in my own family of origin.49 It begins with the number - the number 
1.5 is an ambiguous and not even a whole number. It doesn’t belong to either 1 or 2 in the 
number category, but also belongs to both numbers. It is a part of and yet does not fully 
belong to either generation. That is the sense of ambiguity inherent among most 1.5 
generations.50 In other words, they, on one hand, have an ability to grasp and navigate in 
two cultures and yet, on the other hand, not good enough to fully immerse or thrive in 
any one culture, with ease. They are foreigners within the host country they live in and 
strangers in their own country and culture of origin. They are forever torn in-between two 
sides, and yet, often called unto connect both. These ambiguous, not fully in or out, spilt 
breed, and wanderers are called to connect - to bridge the gap. And this is where the 
metaphor, the bridge and the bridging, becomes a life-giving image in bringing a 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
49 I am the sixth child of seven children, where I’ve often been called upon and required to fill the 
role of ‘peacemaker’ when there were conflicts between my siblings, and the conflicts were many and 
diverse. But I will not elaborate from this location – it needs another paper, another time. 
 
50 1.5 generation refers to those who immigrated or removed from their homeland when they were 
teen years, who’ve had an original homeland culture, language, and tradition, initially, and yet, grew up 
entrenched with the host, the second home country’s culture, language, and tradition. 
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transformative space for all to thrive. And I believe this is the role where all future 
leaders are summoned to lay down.  
The terms like ‘hybridity’, ‘third space’, ‘liminality’, ‘in-betweeness’, and 
‘interstitial’ all address and try to rearticulate the ambiguous, the confusing and 
compounding, nature of ones identity and its social/political/cultural/economic location 
living in a state of an unrelenting, ever evolving, always fluid, and hypermobile 21st 
century global world, where, “in the course of constant transnational flow of capital, 
labor, and ideas, basic categories such as gender, race, ethnicity, nation, and citizenship 
are being rearticulate.”51 However, as mentioned in the previous section, the use of the 
terms is not all universal. Depending on the depth and degree of scholarship, the 
seriousness of employing the hermeneutic methodologies and approach, the definitions 
and the resultant practices can be varied, widely different, and, also, can lead to more 
confusion. In other words, the popular usage of the above terms tend to either be reactive 
to and/or revisionist of either nativist or neo-colonial in nature, therefore once again 
falling into either Essentialism or Orientalism which, as mentioned before, clearly 
evident among majority second-generation Asian North Americans, specifically the 
second-generation Korean American Evangelical Christians. As stated before, this 
popular, intellectual laissez faire approach, so called ‘the scandal of the minority mind’, 
is nothing more than an echoing of the colonial hermeneutic traces left within the 
colonized mindset, a product of living in a state of ambiguous tension. Contrary to this 
perpetual merry-go-round, the ineptness and lack of intellectual honesty and vigor, a sign 
of emotional immaturity that yearns for a quick resolution as a result of living in a state 	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of ambiguous tension, a clear and convicting counter-colonial and, yet, an integrative and 
fresh outlook in constructing (and reconstructing), and yet not fixed, hermeneutical 
approach is being discussed and put forward by the current minority biblical critics, 
especially the feminist theologians.  
The postcolonial theology according to the feminist perspective in a transnational 
era, as mentioned briefly before, proposes the point of discursive departure from the 
‘below’, in the particular historical time and place, a theologizing that is located, 
emerged, and remains ‘below’, rather than above.52 Then, once again, the particularity of 
context, from the below, becomes paramount in constructing a process of counter 
hegemonic theological discourse. But, this should not be confused as reaffirmation or re-
theologizing of the already formulated Western orthodoxy tradition, an approach that is 
regurgitating in nature which is adopted by the “post-liberal Christian theology (that) uses 
diverse context to reinterpret what has already been formulated” (i.e. The reaffirmation of 
the Western orthodoxy theology of Trinity or Redemption).53  This is considered as 
‘whitewashing’ of the theologizing, similar to painting the wall, instead with a brand new 
and different color, with the same color over it as an enhancement and re-thickening of 
the same previous color. As a result, nothing new has been revealed, except that the same 
Western orthodoxy theologizing has been reinforced and represented, with some ethnic 
flavor or liberal mandate. This is nothing more than a reworking of theological ‘melting 
pot’. What needs to happen, then, is this process of theologizing that, “by staying close to 
the context, (one) respects peoples’ stories and describes how theological ideas are 
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72 	  
	  
contested, modified, and rearticulated through concrete struggles.”54 It, then, is about 
offering the multiple walls and inviting all to paint the walls with their own color, in 
whatever fashion or manner they feel authentic and integral to their own being and 
becoming, and having each wall and each color to stand on its own, coloring and weaving 
up and down, side by side, and yet not stand out as something permanent or the point of 
orthodoxy for others to depend or emerge from, but a node point for others to paint their 
own distinct color around it. Thus, the labor of theologizing is seen as a series of endless 
weaving possibilities, a series of ‘net/multi/in-weaving’. 
In the same token, seeing oneself and ones role as a hybrid, which applies to not 
only Asian Americans but all, since all are subject to hypermobile transnational/cultural 
impact every day, then, expand beyond just connecting and compiling of diverse 
ideological and sociocultural locations and having skills to translate and navigate the 
fluid waters of hypermobile world. Randal Baily and other minority biblical critics 
suggest the term ‘selvage’, to explain the minority biblical criticism work, sort of:  
“double consciousness” – a vantage point for potential transformation, as well as, 
selvage, the edge of fabric, perimeter, margin, a boundary space where it lives in 
more than one system, to be one for whom translation is unnecessary. Then, the 
image for minority is not translation, perhaps, but desdoublamiento (doubling), a 
multiplying of the self.55 
 
Rita Nakashima Brock has also coined the term “interstitial integrity” to describe the 
need to balance multiple dimensions of the self in the fluid yet unsettling spaces:”56  
“Interstitial” comes from interstitium, and is used in biology to describe tissues 
situated in vital organs. The tissue is not organ tissue, but, rather, it connects the 	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55 Randall C. Bailey, Tat-Siong Benny Liew, and Fernando F. Segovia. They Were All Together in 
One Place? Toward Minority Biblical Criticism. Brill Academic Pub, 2009. 8. 
 
56 Brock at al. 16. 
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organs to one another. Interstitual tissue lives inside things, distinct but 
inseparable from what would otherwise be disconnected. It is a channel of life in 
and out of things separated and different. It makes a living, pulsating unity, both 
many and one. Without interstituality, parts of my life would rather die, 
unnourished by the connective tissues of memory that constantly flow in and out 
of my consciousness. Interstitial integrity is how I improvise a self, recognizing 
the diverse cultural experiences that have made me who I am. It is how I mix a 
life together from myriads of ingredients.”57 
 
Following the above thread of renewed understanding, then, the theology of 
‘divine kenosis’ can be understood as the essence of, and located in, ‘below’, rather than 
the essence of, or coming from, ‘above’. God has never descended to below from above, 
but rather, has always incarnated from, and risen to, the present ‘in-below-ness’. Then the 
incarnation and the resurrection events are not understood as ‘coming from above to the 
below’ and ‘going up to the above’ kind of this gnostic, primordial, other worldly, 
anchorless, universal hybrid split polar motion. Rather, the divine kenosis has always 
been from ‘below’, that God is incarnating and resurrecting here and now ‘in-below-ness’ 
of this present context. This divine kenosis as ‘in-below-ness’, then, challenges our 
hierarchical notion of ‘up’ and ‘down’, ‘above’ and ‘below’, power categorization seen in 
our dominant hermeneutical language structure and pushes us to reimagine and 
rearticulate in a new fashion as we take our context seriously. And furthermore, these ‘in-
below-ness’ of divine kenosis, then, locates: 
the interstitial sites where cultural hybridity occurs, where God is, and new social 
subjects are formed because the boundaries of nation-state, citizenship, race, 
gender, and culture are being redrawn and rethought. If we imagine divine power 
not as hierarchical, unilateral, and unidirectional but rather in the form of a 
matrix, then the interstitices are the nodal power connections where something 
clever and creative can occur.58 
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This understanding of divine kenosis as always locating ‘in-below’, then, 
challenges the work of ‘hybridizing’ to not only to connect from side to side, cross 
cultural, but also down and up, inter/intra net-weaving of multi/diversities to offer an 
welcoming space for all to thrive. The work of bridging or leadership role, then, is not 
putting forward some reduced, ready formulated, theoretical proposal, but one of being 
and becoming a role of connecting or net-weaving multiplicities, the interstitial spaces 
where different cultural current, flows of people, and streams of ideas collide and 
coalesce, and in a broader scale, where the social formation in which the national 
intersects with the international.”59 
In a similar vain, then, I like to use the image of “ligament” and the role of 
“ligamenting” in speaking about reimagining and rearticulating what it means to be a 
hybrid bridging. Apostle Paul’s metaphor, Body of Christ, is about the need for 
highlighting the spiritual gifts of the church members and the centrality of that gift-ness 
in building up the unity of the church community. Every body part is important and 
special in building up the Body of Christ. The health of each gift, regardless of how big 
or small, that is each body part, is critical for the body to function well. No one gift or 
body part should dominate or put itself above others in the body, the church community. 
But I want to point out, from postcolonial and hybrid perspective, that our Western 
Christian church has been suffering from a bad case of either “osteoarthritis” or 
“hyperlaxity”, or both.  
Osteoarthritis happens when the joint, ligaments are hardened, stiff, fossilized, 
worn out, or haven’t been properly stretched, that is, under utilized. On the other hand, 	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“hyperlaxsity” occurs when the ligaments are over stretched, dislocated, double jointed 
and out of joint. The joint mobility is either too limited, due to hardness or fossilization of 
the ligament flesh, or overstretched due to lack of nutrient or over usage. In either case, 
the body cannot function properly. In other words, they, the osteoarthritis and 
hyperlaxity, both restrict and limit the movement of body – often leading to a complete 
immobility.  
In the same token, the church of Jesus Christ is living with either osteoarthritis or 
hyperlaxity (hypermobility) syndrome, or both. The church is immobile and stuck 
because its one body part, the ligament flesh, is either underutilized or overworked. It’s 
time to bring a life into the church, by highlighting and empowering church leadership 
seen as ‘ligamenting’, not leading, work. The body can move well only when the joints 
are healthy and properly stretched. We have to realize, in theologizing, then, when the 
dry skeletons in the desert were put together, in Ezekiel 37:1-14, the last thing and the 
most critical flesh God breathed life into the body was (could be understood as) the 
ligament flesh, only then, the soldiers moved with power.  
One more thing to keep in mind about the role of ligamenting is its ability to bring 
forth a new life. The ligament flesh in the hip areas help pelvis to expand in women in the 
later stage of pregnancy for the head of the baby to pass through. This is the ultimate role 
of being and becoming a truly hybrid leader, to help birth a new life. So, an agent of 
fulfilling the role of ligamenting and bridging, the hybrid leaders find their true identity 
and role in what they incarnate, rather than what they possess. Like the true essence and 
the role of divine kenosis is in a constant incarnational motion of the fullness of its 
empting, a true hybrid leader does not pretend to or rest in its substance or style, either 
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full or lack of, but thrives on its fluidity, hyperlinking and channeling the multiple 
possibilities through a complete kenotic motion. Like a true ligament is empty of any 
‘foreign’, or ‘real’ substance, because its substance is in its style, and vice versa, the very 
character and the role of the hybrid leader as a bridging agent lies in the fullness of its 
content empty, the kenotic resurrection, and a fullness of its style empty, the kenotic 
incarnation.  
4.4.2. A Song:  “a Bridge Over Troubled Water.” 
Bridging, then, means, “our ability to lie down, spread-eagle, reaching to all the 
many worlds we have known.”60 And, as what Stuart Hall suggests, this is undergirded 
by the ethics of receptive generosity, that is, “willing and committed to embrace this 
identity of difference, which seek to embrace the trace - even the photographic negative 
of the trace - of the self in the other and the other in the self, - a respectable 
contentiousness toward one another.”61 This leads to a certain receptive posturing, a sense 
of “restless receptivity to otherness within identity, a generative will to disturb, disrupt, 
unlearn our easy complacency with the identities we always-already inhabit, and the 
pressures to stabilize and congeal identity in dogmatism.”62 Then, being and becoming a 
hybrid self could be comprehended as a process or un-going reimagining, rearticulating, 
and reincarnating the kenotic dances of divine incarnation in a fluid here and now. And 
moreover, this can only happen when one is willing to locate one self in relation to other 
selves in the community, in the dance of active and receptive engagement. Only then, one 	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can inspire to integrate and embrace the self in others, and others in self, where the 
command to “love thy neighbor as thyself” can tangibly be lived out. Only then, this ‘in-
below-ness’ Self will truly become an incarnational, life-giving, transformative, and 
ligamenting holy ‘bridge over this troubled water’. 
4.4.3. Conclusion: Bridging Church, Culture and Arts 
 Up to this point, then, I’ve endeavored to lay out a state of church in engaging its 
culture in 21st century urban context, with its problem of social isolation, inadequacy of 
outreach programs, systemic discrimination that is deeply rooted in Western hermeneutic 
hegemony, and leadership confusion in a hybrid world. In the next chapter, I have traced 
a historical and theological discussion on how churches have viewed and engaged the 
culture recently, in a juxtaposed manner. I used, Richard Niebuhr’s “Christ and Culture,” 
as a frame of reference and starting point in understanding church’s position toward the 
world, and also highlighted challenges inherent, as I propose a better way, or a biblical 
ground from which I argue the role of arts as the best way for church to engage and 
enhance its neighborhood in a 21st century urban context. In other words, while the first 4 
chapters emphasized the importance of understanding leadership and ministry challenges 
in adapting to the postcolonial and multicultural urban neighborhoods, the next two 
chapters mainly focus on the strategy, medium, and vision of ministry in an urban 
context. 
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5. CHAPTER FIVE 
THE CHALLENGES OF CHURCH ENGAGING CULTURE: 
OVERVIEW, CRITIQUE AND PROPOSAL 
 
5.1. Introduction 
The challenges of church engaging its culture get further complicated and 
confusing in a 21st century pluralistic society where a “simultaneous presence of multiple 
cultures and those who inhabit those culture”1 all compete to gain their credibility, while 
the church’s role and authority as a moral and cultural norm that ordered social structure 
has been greatly discredited and diminished. The question for the church in this ever 
evolving and complex pluralistic world, then, is “how do we think about and relate to 
those who are different from us and to a world that is not our world.”2  In the last half 
century, churches in North America have responded to this challenge, broadly, in three 
mixed ways: ‘church relevant to culture,’ ‘church separating from culture, and ‘church 
transforming culture’. In this chapter, in line with my previous chapter, “a Hybrid 
Theology in a Hybrid World,” I have attempted to delineate certain theological and 
theoretical frames of reference behind these approaches, critique them, and to propose an 
alternate route that is more theologically/biblically all encompassing and contextually 
honest in living out the presenting challenge. I laid out a broader overview and critique 
before attempting to tackle the challenges in a pluralistic world. The alternate approach I 
proposed in this chapter basically provides a foundation for my next chapter, which is the 
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in the Late Modern World. Oxford University Press, 2010. 200. 
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thesis of this paper. However, to begin with, we first need to turn back to Richard 
Niebuhr’s list of five classic typologies that basically laid a hermeneutical root out of 
which all other arguments and approaches tend to emerge.  
5.2. Richard Niebuhr’s “Christ and Church”: Overview and Critique 
Richard Niebuhr, in his book, “Christ and Culture,” suggests a list of five 
typologies or viewpoints that attempts to explain how the history is viewed in terms of 
the relationship between Christianity and civilization: Christ Against Culture (history 
seen as a series of Christian culture fitting against pagan civilization); Christ Of Culture 
(history seen as a series of Spirit’s encounter with nature); Christ Above Culture (history 
seen as a series of preparation for the Kingdom of God); Christ And Culture Paradox 
(history seen as a series of the struggle between the temporal and the eternal); and finally 
his preference in solving the challenges of church engaging its culture, Christ 
Transforming Culture (history seen as a series of God’s deeds and human response). For 
the further discussion and for other current responses to his viewpoints, it is important to 
clarify that he meant culture as “the total process of human activity and its results; it 
refers to the secondary environment, which man superimposes on the nature.”3  For him, 
the culture as this “secondary environment,” is understood as a separated and ‘fallen’ 
state, in a sense that “man’s fall was from something good, and the view that we see 
God’s dramatic interaction with men in historical human (cultural) events.”4  
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Thus, about human culture, Niebuhr believes it can be redeemed, through “a 
transformed human life in and to the glory of God through the grace of God.”5 In other 
words, the human culture, as the secondary, fallen, environment, like fallen human 
beings, can be redeemed through faith in Christ, because “faith in the Absolute, as known 
in and through Christ, makes evident that nothing I do or can do in my relative ignorance 
and knowledge… right without the completion, correction, and forgiveness of an activity 
of grace working in all creation and in the redemption.”6 This belief and reliance on 
absolute sovereignty of God revealed in Jesus Christ, then, becomes the source of all 
redemptive process as he further emphasized that:  
Christ is risen from the dead, and is not only the head of the church but the 
redeemer of the world. It is to make them in view of the fact that the world of 
culture—man’s achievement—exists within the world of grace—God’s 
Kingdom.7  
 
From this perspective, the human culture, though sinful and lost, can be redeemed 
through Christ for the betterment of all mankind. For Niebuhr, then, the Redemption 
theology, the hermeneutics of the centrality of Jesus event, becomes an all encompassing 
and embracing narrative and approach to the challenges of church engaging culture, in all 
times and places. And the church of Jesus Christ, the redeemed remnants, is called to 
transform the, fallen, human culture. 
Niebuhr’s viewpoints, however, contain at least two broad challenges for the 
churches in engaging the culture: radical monotheism and colonialism. First, in order to 
be relevant to culture and yet not to be a religious relativist, in other words, as a result of 	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difficulty of harmonizing the tension between Christianity and its culture, as a reactionary 
measure, Niebuhr resorts back to a religious monotheism where our relation to others is 
relegated to background and the “Faith in the presence of the single absolute God is the 
measure of all relative responses to life in this world.”8 This means, for Niebuhr, a 
theoretical and dogmatic presupposition based on a Christendom perspective will 
determine church’s engagement with culture, regardless of its contextual differences. For 
clarity, it needs to be assumed that the Christian-monotheism should be understood 
differently than the monotheism based on a Christendom era. The Christian-monotheism 
is what one should expect in any monotheistic religion, believing in one God, while the 
latter is based on a form of religious attitude and practice belonging to a certain historical 
period. In other words, radical monotheism evident in Niebuhr’s view is worked out 
from, and belonging to, a particular Christendom perspective, that of Western European 
hermeneutics of Redemption, with all of its colonial characteristics, which makes his 
proposal challenging almost impossible to implement in a post-Christendom and 
pluralistic era without committing a grave violence and injustice in the process. One can 
be a Christian-monotheist without being stuck in a historically frozen and contextually 
rigid monotheism.  
Furthermore, as a result, church’s approach to engaging the world culture based 
on Niebuhr’s monotheistic framework of Christendom perspective can manifest into a 
radical dualism between church and culture. Since “Niebuhr's theology and ethics depend 
upon positing another realm entirely for revelation than the concrete community of 
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Christians, who in turn have nothing to say about revelation as knowledge ---,”9 church is 
seen as no more than a shell or puppet to store and blindly carry out historically frozen 
dogmatic commandment, thus, creating contextual separations between the doctrine, 
church, and culture. This view does not account the fact that “the institutions which 
historically embody the Christian faith as churches are shaped by factors often far 
removed from doctrine.”10   
In a more explicit manner, Paul Tillich, in his essay “The Church and 
Contemporary Culture” argues against any monotheistic location of church in engaging 
culture, as he states, “the unconditional claim of Christianity is not related to the 
Christian Church, but to the event (Jesus event) on which the Church is based.”11 In this 
way, the relationship between Church and culture becomes, rather than hierarchical or 
one directional, but co-habitational entities where no special place is reserved to either 
sacred or secular but all open to divine revelation where “it refers to every moment of our 
lives, to every aspect and every realm. The universe is God’s sanctuary.”12 From this 
view, then, church’s engagement with its culture is not thought of as a different realm 
penetrating or infiltrating or invading to other realm, but seen as in a dialogical and 
dialectical relationship, where:  
Religion conceived as ultimate concern gives substance to culture. And culture is 
the totality of the forms in which the basic concern of a religion expresses itself. 
In short religion is the substance of culture; culture is the form of religion. Such a 
relationship definitely prevents the establishment of a dualism between religion 	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and culture. Every religious act, not only in organized religion but also in the most 
intimate movement of the soul, is culturally formed.13 
Secondly, this contextually outdated Christendom perspective evident in 
Niebuhr’s typology, which results in a displaced monotheism and unworkable dualism, 
can also encourage a cultural colonialism in its practice. The binary relationship inherent, 
both in attitude and approach, in a traditional colonial hermeneutic paradigm tends to 
view Christian culture, that is Western-European-American Christendom worldview and 
its church culture as absolute and superior in relation to its surrounding culture the church 
is called to engage.14 From church’s perspective, the world culture is seen as inferior, 
fallen, irredeemable, dark, sinful, and lost, lacking any trace of value or significance. This 
perspective rejects and invalidates any goodness, truth and beauty in the world culture, 
seeing it only as the object of church outreach - to be invaded, colonized, conquered, 
redeemed, and replaced with another set of culture (church). The outset intent, then, is a 
Christianization of the world culture, just like the intent of church evangelism is to make 
everyone a Christian, that of Western-European-American brand of Christianity.  
This colonial attitude and approach in Niebuhr’s view can displace church far 
from culture. Instead of approaching the culture from a kenotic posture, from below and 
in the present context, the church, like a classic colonial invader, penetrates its culture 
from a dominant power force – always exerting power from the up above, from the 
center, from the position of all knowing, like its colonial brother, engaging culture by 
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overwhelming it through its brute and one-directional monotheistic hegemony. As a 
result, the church commits a sin of pride, erecting a double standard, one for culture and 
another for church, neglecting and oblivious to its own sinfulness as it engages culture as 
a judge, invader, and colonizer. Rather than cultivating and enhancing its surrounding 
culture, church captures culture as its (Christendom) cultural colony, which is 
“misguided, even idolatrous, because it causes the Church to participate in violence.”15 In 
summary, Niebuhr’s “Christ Transforming Culture,” sorely lacks hermeneutical and 
contextual updating, which without it can create narrow and dangerous outcomes.  
5.3. Other Proposals 
5.3.1. An Evangelistic Approach: Christ Witnessing to Culture 
Rick Allbee, in his essay “Christ Witnessing to Culture,” argues that the social 
reform aspect of Niebuhr’s approach lacks an evangelistic characteristic and urges to 
“change the culture as the church engage the culture in a posture of Christian witness.”16 
As a Christian, one is to engage culture as a Christian witness by injecting the supremacy 
of Christ’s lordship in all aspect of one’s life, because “the fallen world needs Christian 
witness, not uncritical participation.”17 For him, “the form of this world is passing away, 
because the world is being reoriented in Christ (Eph 1:10; Col 1:20; 2 Cor 5:17),”18 and 
since church’s primary purpose is to witness the Lordship of Jesus Christ, he further 
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argues, “it (church) is free to separate itself from a fallen world or, conversely, to 
embrace the good and advance it in the world, as wise witness in differing situations 
dictates.”19 Thus, he proposes “the transformation of culture along Christ line – for the 
greater concern of extending God’s kingdom, ---.”20 In practice, then, being a Christian 
doctor in a world of rising health care costs, being a socially responsible Christian 
business person, or other forms of one’s public involvement in contributing to the 
common goods,21 are seen as natural responses rising out of the overarching evangelistic 
intent of witnessing Christ in the world and world culture.  
Although this “Christ Witnessing to Culture” paradigm takes the human culture 
seriously, it does not move away in any significant manner in its basic attitude and 
approach from Niebuhr’s “Christ transforming culture.” Actually, it reinforces and 
deepens the aspects of monotheism and colonialism inherent in Niebuhr’s paradigm. 
Since Allbee’s whole enterprise lies in witnessing Christ to the world culture, it 
presupposes replacement - redemptive doctrine as its frame of reference. And since, the 
church and Christians are called as an agent, a witness to Christ, that is, seen as the 
redeemed, set apart from the world (and culture), it also encourages a colonial attitude 
and approach – seeing the world culture and people in that culture as the object of 
colonial invasion and colonization. In this case, however, it uses implicit tactics in its 
approach, by being an invisible witness of Christ to replace the present culture with 
Christ culture. In a way, this scenario is similar to the ones seen in many alien movie 
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story lines – friendly alien invasion of the earth through body snatching. Instead of 
invasion of body snatchers, “Christ witnessing to culture” paradigm snatches the human 
culture with a Christ culture, thus it is entrenched with the replacement attitude, 
approach, and intent. Which is to say, then, this approach is in its essence and approach 
does not depart too far from Niebuhr’s “Christ Transforming Culture”, instead it 
implicitly deepens the intent. As well, it does not recognize any Divine revelation in 
God’s culture, as the only imperative is to, as he concludes,  “through loving 
commitments like these, Christians should be in a position to respond to inquiries about 
their loving practices with evangelistic intentions and have even more opportunity to 
witness by fervently reaching out and evangelizing.”22 In summary, then, just like 
Niebuhr’s model, although Albee suggests that, “to invest richly in creating witnessing 
opportunities is also to give much of life's context considerably deeper significance, 
meaning, and purpose,”23 it is drenched with colonial hegemony that is contextually 
homeless in a post-Christendom, postcolonial, and pluralistic world. 
5.3.2. A Syncretic Approach: Pancultural & Supracultural Christ 
In a different angle, and yet not too divergent from both Niebuhr and Allbee’s 
notion of culture as something foreign, fallen, or transitory, Allen Jorgenson views the 
world culture as “our symbolic dwelling place --- where church and humans are both 
make and made by culture, not just revealing us to ourselves, but also to define us.”24 By 
seeing the culture as “the locus of God’s activity in drawing sinners to Christ --- as the 	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spheres of the activity of God,”25 he does not out rightly dismiss or discredit it as in an 
irredeemable state or transitory, temporal shell that needs to be shed in the end, as he 
states that: “First, it denies the view that posits culture's transitory nature as evidence of a 
suspect character. Second, it reminds us that culture is not something external to God.”26 
For him, the culture needs to be understood as significant yet not absolute in its 
relationship to Christianity,27 that the good news is for all people and all cultures. Thus, 
in its relationship with the world culture, the gospel of Jesus Christ is not “against” but 
seen as “in” the culture “because no culture stands outside of the need for the good news. 
The gospel is “pancultural, that is, “--- every culture is able to bear the gospel.”28 
However, in order to prevent too syncretistic allegiance to culture, Jorgenson 
suggests an updated version of “Christ Above Culture” approach:  
A proper understanding of the relationship between Christianity and culture will 
recognize that not only do we need to see that Christianity is relevant, and culture 
is good; but we also need to see that Christianity is authentic, and culture is 
provisional. The gospel is not only pancultural, it is also supracultural.29  
 
A supracultural aspect of Christ engaging culture sees “every culture as a provisional 
conduit for the message of the Gospel,”30 where culture is neither ambiguous nor fallen 
but “grounded and sustained by the goodness of God, but God is not grounded in 
culture.”31 Although not as explicit or direct as Niebuhr and Allbee, Jorgenson ultimately 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
25 Jorgenson. 99. 
 
26 Ibid. 
 
27 Ibid. 103. 
 
28 Ibid. 104. 
 
29 Ibid. 105. 
 
30 Ibid. 106. 
 
31 Ibid. 
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critics culture and declare it relative and transitory. And since treating the culture as only 
adding value to transitory significance and substance, he suggests church engaging the 
culture as one of a call to repentance, without clarifying how and what it is to be 
repentant of, except to vaguely call cultures to transcend that which counters the claims 
of Jesus.32 As a result, once again in line with Niebuhr, he concludes and suggests a form 
of cultural colonialism by church that “this exclusive claim and nature and characteristic 
of gospel require the church in transforming or replacing its culture with the gospel.”33 
And this dualistic tendency, based on a classic redemptive doctrine, is further evident as, 
he warns that, “the abandonment of this supracultural element of the gospel will lead to 
syncretism, and not being able to properly channel and operate in the stance of 
panculturalism will lead to sectarianism.”34 
5.4. A Bridge to an Alternate Path: “To Transform the Culture?” 
So, then the question becomes, “how should church view its surrounding culture 
and what should be its role and objective in its engagement?” As examined before, the 
prevailing attitudes and approaches of church engaging culture proposed by Niebuhr, 
Allbee, and Jorgenson all ultimately point toward transformation, or shift from one realm 
to another realm, one kingdom to another kingdom, or replacing the worldly culture with 
a set of Christian doctrines: Niebuhr (Monotheism), Allbee (Witness), Jorgenson 
(Supracultural). In other words, although divergent in their attitude, each proposal 
ultimately attempts to bring about a radical shift in underlying hermeneutic foundation of 	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culture. That is, the intent and outcomes are about a cognitive shift. And this belief of 
church’s engagement with culture as a cognitive war “goes back to Plato, though it finds 
its most modern and powerful articulation in the German Enlightenment – the 
philosophical thinking of Immanuel Kant, --- most importantly George W.F. Hegel. In a 
word, “idealism.”35 This means, a cultural change is viewed as simply replacing the 
human ideals with Christian ideals. The whole enterprise is about instilling a correct set 
of beliefs in culture – what to believe or what doctrine to follow, in other words, 
changing culture through changing mindset --- “transformation of mind.” And, then, 
church is seen as an emissary of Christian ideals, doctrines, and beliefs, sent to penetrate 
its culture to replace its system of misconceived, flawed or wrong ideals with the correct 
ideals by changing the mindset of people. However, this notion, that brainwashing people 
will bring about a culture-wash, is based on a flawed premise since idealism “underplays 
the importance of history and historical forces and its interaction with culture as it is lived 
and experienced.”36  In other words, as historically embedded form, culture and cultural 
change occur in multiple forces and variables rather than just shift in a set of ideals, and 
“idealism --- underrates how difficult it is to penetrate culture and influence its 
direction.”37 In summary, the prevailing beliefs that by changing mind, the consciousness 
of people, will result in changing the culture undermines broader elements involved in 
cultural changes in the history and also on hindsight greatly misguide church’s true 
calling in its engagement with our world and its culture.  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
35 James Davison Hunter. To Change the World: The Irony, Tragedy, & Possibility of Christianity 
in the Late Modern World. Oxford University Press, 2010, 24. 
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The flaw of the prevailing mixed paradigm, “Church Transforming Culture,” also 
lies on this premise of seeing church as the changing agent – to convert and colonize the 
world culture. This view is, as mentioned before, derived from a Western colonial 
Christendom hermeneutics that tends to perpetuate the notion of separated and dualistic 
nature of church and culture, and church’s aim of Christianizing the world culture. Once 
again, this contextually antiquated attitude is, partly, due to not properly engaging and 
dealing with tension existing between church and culture – the tension that needs to be 
dealt with creatively, not reactively and reductively. Living and engaging from a frame of 
ambiguous tension will result in either a total dualism or relativism, and will gullibly 
view church as Christendom god’s emissary, separated from its own time and space, 
distant to its own call, marching on its own drum beats as it advances backward in time 
and space with all its armor of glory and fanfare reminiscent of Medieval Crusade. In 
summary, changing the culture will fail in the end and if one is serious about changing 
the world, “the first step is to discard the prevailing view of culture and cultural change 
and start from scratch.”38 
5.5. An Alternate Proposal: Faithful Presence 
5.5.1. An Alternate Approach: “Soft” Power vs. “Hard” Power 
Instead of trying to bring about cultural transformation through cognitive shift, 
Hunter argues an importance of authentic presence and participation in enhancing the 
culture through “soft” power, as opposed to “hard” power manifested mostly in American 
religious political arenas, by impacting intellectual, cultural, and aesthetic realms of 
society because  “cultural change is most enduring when it penetrates the structure of our 	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imagination, framework of knowledge and discussion, and the perception of everyday 
reality.”39 Although, Evangelism, social reform, and the creation of artifacts,40 if 
effective, all bring about good ends, he argues that, “they don’t directly influence the 
moral fabric that makes these changes sustainable over the long term --- precisely 
because they are implicit and as implicit, they form the presuppositional base of social 
life --- only indirectly they change the cultural DNA.”41 Thus for all attempts at 
“changing culture” through various angles and approaches “may change people and may 
effect communities and they may for a time, change laws, but they generally will not 
influence the course and direction of the culture as a whole unless they are tied to larger 
structural changes in the culture.”42 And he promptly points out that “the main reason 
why Christian believers today have not had influence in the culture to which they have 
aspired is not that they don’t believe enough, or try hard enough, or care enough, or think 
Christianly enough, or have the right worldview, but rather because they have been 
absent from the arenas in which the greatest influence in the culture is exerted.”43 And he 
laments what has become the norm in N.A. Christian church as he states: “The culture-
producing institutions of historical Christianity are largely marginalized in the economy 
of culture formation in N.A. --- its cultural capital is greatest where leverage in the larger 
culture is weakest.”44  
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40 Andy Crouch. Culture Making: Recovering Our Creative Calling. Intervarsity Press, 2008. 
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42 Ibid. 
 
43 Ibid. 89. 
 
44 Ibid.	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Hunter further points out that the fallacy of most American Christians in wielding 
power through the politics tends to foster a character of negation toward culture in “the 
absence of robust and constructive affirmations.”45 What this means is that “rather than 
being defined by its cultural achievements, its intellectual and artistic vitality, its service 
to the needs of others, Christianity is defined to the outsider world by its rhetoric of 
resentment and the ambition of will in opposition of others.”46 Ultimately then, what the 
church should aspire to focus when they engage in the culture is to exert the soft power, 
as Hunter states: 
The power that inheres in culture is the capacity to define what is real in all the 
ways that reality presses against us. What is truth? What is knowledge and 
legitimate science? What are the goods worth having in life and the ideals worth 
sacrificing for? What is family? Legitimate sexuality? Friendships? What is moral 
behavior? Just action? The power to define these things, to name them, and to 
describe their purpose is power of the first order for it portrays the natural and 
social world in ways that predispose some action versus others.47  
 
In conclusion, he argues that, “any effort to draw sharp line between the church and the 
world cannot help but result in failure.”48  
5.5.2. An Alternate Hermeneutics: Creation Mandate 
For Hunter, his proposal in church engaging culture finds its locus in Christian 
discipleship formation based on Creation mandate, as he explains, that, “the task of 
making disciples is oriented toward the cultivation of faithfulness in the totality of life 
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(Mt 28:19-20, Col. 1:9-10).”49 And this discipleship making needs to be formed,  “in all 
wisdom that they might rise to the demands of faithfulness in a time such as ours, 
‘bearing fruit in every good work.’” (Col. 1:28). Thus, he argues if the locus and the 
premise of cultural engagement are to seek the renewal of all of life, it also presupposes a 
culture that in fact expresses and embodies the renewal of all of life. This means, then, 
the discipleship formation must be based on a dialectical relationship between church and 
culture, as “it is the culture and the community that gives shape and expression to it that 
is the key.”50 Ultimately, then, “the healthy discipleship formation is impossible without 
a healthy culture embedded within warp and woof of community.”51 For this to realize, 
there requires an intentional vision of shalom for all, which “is the vision of order and 
harmony, fruitfulness and abundance, wholeness, beauty, joy, and well-being.”52 In 
summary, he concludes, “this was God’s intention in creation and it is his promise for the 
new heaven and the new earth.”53 
Hunter’s view of discipleship as understood and rooted in the hermeneutics of 
creation mandate, to cultivate the earth, then aligns with the original Jewish 
understanding of creation and human’s role within it, as a steward of the earth.54 And this 
view also aligns with Jesus’ view of his role and mission that he came not to abolish, but 
to give life, to its fullness. This is how apostle Paul understood Jesus, in the context of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
49 Hunter. 227. 
 
50 Ibid. 
 
51 Ibid. 
 
52 Ibid. 228. 
 
53 Ibid. 
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Sweet, Andy Crouch, Erwin MacManus, and Mary Douglas among others. 
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creation mandate, as the second Adam, not to replace or abolish what God has created, 
but to restore the original image of God. In this way, the redemption theology is 
understood within the context and embedded in the overarching call found in the Genesis 
narrative which culminates at the end when Christ brings new heaven and new earth. 
Once again, this new heaven and new earth should not be understood as something that 
will abolish and replace the present world, but should be seen as a restored state of 
primordial Garden of Eden.  
This restored, not a replaced (as seen in Christendom redemption theology), view 
of God’s promise runs throughout the Hebrew Bible. The book of Isaiah proclaims “the 
year of Lord’s favor” (Isaiah 61:1) to Israelites who were about to be delivered out of 
exile. This Jubilee proclamation and promise runs throughout the Bible, connecting the 
line from the time of Adam to Moses to Isaiah to Jesus, that God has, is, and will 
continue to repair, rebuild, and restore God’s people --- not to replace. Then, the call to 
restore, as a way to cultivate, aims and intends in realizing, or enhancing the well-being 
of all, another words, in a shalom building. And the question is, how does a community 
that longs for this shalom relates to the world around it? In other words, how does church 
engage in a creative tension with the culture around it is called to cultivate and enhance? 
5.5.3. An Alternate Role: Aliens and Strangers with a Kenotic Heart 
Hunter suggests the terms aliens and strangers, as a preferred identity of 
Christians and church in living in creative tension around its culture. As aliens and 
strangers in a foreign land, the church’s role is viewed as one of messenger in the desert, 
offering a posture of “accommodation to existing social realities and calling them into 
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question by being different.”55 He claims that this posture of “being different” as positive 
treat because to “contradicting the current cultural trend is constructive.”56 This “being 
different” should not be understood as in difference in hierarchy or substance but “being 
different” in ones conducts similar to how early church lived “differently” from its 
culture as “Christians should conduct themselves honorably among the Gentiles – so that 
they may see your honorable deeds and glorify God when he comes to judge (1 Peter 
2:12)”57 This does not presuppose any hint of separation or dualism that was prevalent in 
other models mentioned before, since this does not try to escape, negate, or invalidate 
whatever contextual and cultural location one finds but, embraces and encourages others 
to enhance shalom for all. In a sense, “Christian difference is --- not an insertion of 
something new into the old from the outside, but a bursting out of the new precisely 
within the proper space of the old.”58 
Once again, this call to “bursting out of the new --- in the old,” aligns with what both 
Isaiah and John the Baptist’s call to engage in the world – not to replace or escape the 
wilderness but preparing the way of the Lord in the wilderness (Isaiah 40:1-11, Mark 1:1-
8). In other words, Christian engagement with culture, in light of this understanding 
should be seen as entering into its culture, not to escape or replace, stay in the culture, to 
enhance the culture. As a posture and practice then, Christian engagement must approach 
as “an affirming dialectical approach that affirms culture and culture making, not 
negating, and that is based on the recognition that culture and culture-making have their 	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own validity before God that is not nullified by the fall --- but that goodness, beauty, and 
truth remain in this fallen creation.”59 This dialectical view and approach, then, moves 
church toward more mutual working relationship with those in the culture in seeking the 
common good, Shalom building, and for church to see and hear “what God is doing in the 
world and culture.” This means, church to not only to validate and cooperate with culture, 
but further, to listen, learn, and collaborate with the world culture. In fact, this is how 
divine kenotic power of church should be understood in its engagement with culture, in 
below and in context: 
As it is in the world that God has given, so it is in the world that his creatures fashion. 
This work is also typically pursued in common with those outside the community of 
faith. The tasks of world-making has a validity of its own because it is work that God 
ordained to humankind at creation. Since all are created in his image, world-making 
is an expression of our divine nature.60 
 
Since, “The gifts of God’s grace are spread abundantly among the just and unjust in 
ways that support and enhance the lives of all,”61 in order for the dialectical working 
relationship to become a reality, it is paramount in claiming and providing a space or 
presence, or gathering place of common ground where believers and nonbelievers can 
share and work together, like an affirming sacred third place where Shalom happens. And 
in here, then, discipleship finds its fulfillment and obedience to a simple command to 
“love one another,” and: 
Any good that is generated by Christians is only the net effect of caring for something 
more than the good created. If there are benevolent consequences of our engagement 
with the world, in other words, it is precisely because it is Not rooted in a desire to 
change the world for better but rather because it is an expression of a desire to honor 	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the creator of all goodness, beauty, and truth, a manifestation of our loving obedience 
to God, and a fulfillment of God’s command to love our neighbor.62 
 
In retrospect, then, Hunter affirms redemption work of God, in a broader hermeneutic 
perspective, in a creation mandate, that the: 
Redemption through Christ represents a reaffirmation of the creation mandate, not 
its annulment --- when people are saved – they are saved in order to resume the 
tasks of mandate at creation, the task of caring for and cultivating a world that 
honors God and reflects his character and glory.63 
 
5.6. Conclusion: “Faithful Presence as Sanctification” 
Based on Hunter’s view, one can further argue that “enhancing culture” approach 
can also be understood as a process of sanctification. As we are called to cultivate, to 
engage in cultural enhancement, to co-create the “good” that God has created, in 
restoring that original, primordial garden of Eden, that new heaven and new earth, the 
Shalom, we find ourselves more and more restored to that original image, becoming more 
and more like the second Adam. This requires a full participation. The church must 
engage culture fully, to enter into its culture, to stay in the culture, to bring forth the 
springs of water in that culture. Without this full and faithful participation, church’s 
attempt at engaging culture in a pluralistic world will bear little or no fruit. 
This chapter provided a theoretical foundation and broad overview in tracing the 
subject of church engaging culture. In the next chapter I have discussed the role of arts 
(soft power) and arts making in the church as a major medium in engaging church with 
culture to enhance it. I do this by providing historical, theological and practical support.  
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6. CHAPTER SIX 
CHURCH ART PATRONAGE: The Supremacy of Arts1 in Engaging Church with 
Culture in the Twenty-First Century North American Urban Neighborhoods 
 
6.1. Introduction 
“In the Medieval time, church saved arts. In the future, arts might save church.”2 
- Robert Shaw (via Leonard Sweet) 
 
Shaw’s prophecy is only half right. The medieval church might have saved arts, 
but it was the fifteenth century Italian Renaissance patrons and patronage system that 
provided a rich soil for arts and artists to flourish beyond the church doors to emerge as a 
major force in shaping and enhancing the spirit and style of their society. Accordingly, a 
sustainability of church through arts3 in the future might depend not on repeating or 
reviving medieval church arts and art patronage style, but by examining and emulating 
the patronage development of the Fifteenth Century Italy, especially, the Florentine art 
patronage system. A close examination of this period suggests that the success of art 
patronage ministry in a twenty-first century North American urban church will depend on 
a consistent and persistent commitment by church in these three key areas: (1) a clear 
biblical vision of beauty that undergirds every aspect of art-making and faith-living in 
and outside of church (A Vision/Theology of Beauty); (2) a tangible way for a local 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
1 Here, the term ‘arts’ is used in a broader way, referring to a group of creative disciplines, 
including, but not exclusive to, both performing and visual arts.  
 
2 This quote from Robert Shaw is from Leonard Sweet’s introductory quote for 2012 Fall Advance 
gathering at Orcas Island. 
 
3 In the previous chapter, I discussed the significance of arts in the church in its engagement with 
culture, that for church to be a faithful presence in the world, especially in the Twenty-First Century urban, 
global/local, and culturally diverse world, it needs to employ arts (soft power), instead of politics (hard 
power) as a main medium of enhancing, not changing, culture. 
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church to implement this biblical vision into their ministry vision and strategy in their 
engagement with the surrounding neighborhoods (A Ministry/Community of Beauty); 
and (3) a clear way for a local church to reimagine, redesign and reassign entire church 
spaces to accommodate a wide variety of arts, including church arts, to take place seven 
days a week – a place where it incubates beauty through arts (A Place of Beauty and 
Arts). This chapter outlines my thesis. In the first section, I discuss the biblical, 
theological and historical basis of art making in the church. I have examined how the new 
ideal of aesthetics that the fifteenth century Florentine patrons and society as a whole 
collectively and passionately held and pursued in their lives and manifested in almost 
every art form ultimately provided a rich soil for great arts and artists to germinate, and 
what the church of today can learn from it.4 In the next section, I have discussed and 
offered a specific way for any church in an urban neighborhood to initiate and develop an 
effective ministry of arts to engage and enhance local culture. I did this by giving an 
example from my own church arts ministry strategy as I traced and examined our 
church’s vision journey that eventually resulted in arriving at a clear ministry vision (the 
Sanctuary in the Mission) and a new church building project (the Sanctuary). In the last 
section, I discussed how a church building could be a place of both spiritual and cultural 
soundmark5, as opposed to a landmark, to enhance the well being of all people inside and 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
4 Christopher Hibbert. The Rise and Fall of the House of Medici. London: Penguin Books, 1979. 
Although, various factors in the fifteenth-century Florence society, such as the rise of family wealth, global 
trading, mercantile governance structure, and political stability of the city that Medici family (especially 
during Lorenzo’s reign) ushered in a period of peace to Florence “free of all troubles,” and certainly 
provided an ideal climate for Florentines to “devote herself to all those arts and pursuits which caused men 
to esteem that age so happy,” the new aesthetical ideal and pursuits, above all, provided an ideal platform 
for arts to grow as a powerful medium that distinguished the Renaissance Florentines and the era from 
others.  
 
5 The term “soundmark,” is my own way of understanding church’s call and role in the world. 
This term is extensively discussed in the third section of this chapter. 
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outside of church. And once again, I have used my church building project and process as 
an example; how St. Paul’s United Church of Canada has embraced and decided on a 
new sanctuary design and space suited for both worship and local community art making 
and beauty enhancing “third place.” I have also included St. Paul’s new church building 
architectural drawings with specific ministry activity list for each space. I have also 
submitted our detailed building project process and marketing strategy from the 
perspective of the project manager and marketing team chair in the appendix sections. 
Over all, my hope is to offer a blue print (concrete leadership, philosophy, strategy, detail 
and journey it takes) for any church that desires to engage and enhance its local 
community through arts in a twenty-first century urban neighborhood.  
 
6.2. A Vision/Theology of Beauty in the Church 
6.2.1. The Fifteenth Century Florence Aesthetics 
The fifteenth century Florence revived and studied the language and literature of 
ancient Greek and Rome that “provided Florentine humanists with the new approach to 
the world around them.”6  One of the major discoveries of this revival was the aesthetical 
ideal of ancient civilization, which inspired the Florentines in their appreciation toward 
arts and artists.  At the beginning of the century, the artists were generally regarded as 
craftsmen or laborers, and their arts were valued mostly for their material, not aesthetical, 
worth, that: 
The visual artist, whether painter or goldsmith, sculptor or architect, played a 
humble role in Florence. A craftsman strictly controlled by the regulations of his 
guild, he eked out a living painting baskets and tournament banners, making 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
6 Mary Hollingsworth. Patronage in Renaissance Italy: From 1400 to the Early Sixteenth Century. 
London: John Murray (Publishers) Ltd., 1994, 15. 
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wedding garments and wickerwork chairs, designing candlesticks and coats-of-
arms for chimneys, even constructing stage machinery for the ‘sacre 
rappresentazioni’ on St. John’s day, and when occasionally his workshop was 
awarded a big commission, a painting of Madonna or make a pulpit, in these tasks 
he was subject to the supervision and conservative tastes of the rich guilds which 
paid for the work.7 
 
However, the humanists,8 in their close study of writers like Pliny and Cicero, have 
discovered that “they had appreciated a status of paintings principally for aesthetic 
qualities that they considered artists, creators not just craftsmen and that a patron of the 
arts should be able to recognize genius.”9  So, by the end of the century the artist “had 
come to be recognized not only as a skilled technician but as a thinker, a discoverer, an 
inventor, to such a degree that in his own lifetime Michelangelo was called ‘divino’.”10 
This meant, there was a clear departure in people’s aesthetical ideal and taste, so that 
instead of viewing the arts as mere decorative artifacts and valuing them for their material 
cost, they began to perceive the arts and art making as an important creative endeavor. 
So, by 1500: 
A good painter was not just skilled at his craft; he brought an additional creative 
and personal talent to his work. By reviving classical ideas about art and adapting 
them to their own circumstance, fifteenth-century humanists laid the groundwork 
for the development of modern aesthetics.11  
 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
7 Vincent Cronin. The Florentine Renaissance. Collins, St James’s Place, London, 1967. 165.  
8 Renaissance humanism encapsulates a broad range of intellectual reform initiated by scientists, 
academics, and civic leaders during the post-Medieval Renaissance period. While the origins of humanistic 
thought during the Renaissance are held to have catalyzed in Italy, distinct intellectual reforms spread 
throughout much of Europe during the ensuing period.  
9 Hollingsworth. 6. 
 
10 Cronin. 165. 
 
11 Hollingsworth. 7. 
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In other words, the fifteenth century Florentines had a firm grasp (theory) of what 
constituted the arts and art making; like ancient Greeks and Romans, they appreciated the 
arts for art sake, and began to view and critique the arts from an aesthetical stand point. 
This is a monumental leap from the previous generations when the idea of artistic 
appreciation was largely alien to the Christian culture of Europe where the church played 
a major role in art patronage.12  
In brief,13 the Christian church and society of fifteenth century Europe and 
medieval period used the arts as a medium of religious devotion and propaganda. The 
subject matter of almost all arts was mainly religious in nature. That is, most arts, 
especially paintings, heavily emphasized a relationship between God and humans in a 
very static, that is, depicting faces and body gestures in an ethereal sense, without much 
human expressions or emotions in their portrayals. The quality of three-dimension, depth 
proportion and space in the paintings, was yet to emerge. In contrast, the Florentine 
patrons and artists broke away decisively from this religiously embedded and vertically 
proportioned ideal of art tradition by aiming “to convey the importance of the reality of 
Christian history not a remote, mythical world of heavenly beauty,”14 as their paintings 
depicted a greater degree of human emotions, by adding expressions on the faces and also 
having the eyes of the portrait subject looking directly to the viewers, instead of gazing 
away and toward heavenly realm as seen in the previous paintings. This Greek inspired 
new classic antiquity aesthetical ideal, that appreciates and expresses the “down to earth,” 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
12 Hollingsworth. 64. 
 
13 I will discuss more on this later. 
 
14 Hollingsworth. 44. 
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“humanity focused,” and horizontally perceived beauty, radically challenged the previous 
generation’s notion of the arts and ideal of aesthetics, and paved a way for a new, 
humanistic arts and art making to emerge as the dominant norm in fifteenth century 
Florence. In other words, the fifteenth century Florence arts, artists, art making and art 
patronizing all sought to revive the ancient ideal of aesthetics that seeks to express beauty 
in beautiful art forms, which in the process laid a rich soil for beautiful arts and great 
artists to emerge beyond their own period and proximity, and also helped to germinate 
the seeds of Renaissance to the rest of Europe.15  
Accordingly, if the church of today is going to impact the culture to which it is 
called to engage and enhance through arts, a clear ideal of aesthetics, a vision of beauty, 
must be in place in the church to provide a platform for the successful art making and art 
patronage to germinate in and outside of church. This requires nothing less than a 
renewal and restoration of a theology of beauty in the church. What the church needs, 
instead of introducing and studying more and improved faith formation, is to seek and 
claim the Christian ideal of beauty. If beauty, truth, and goodness are looked upon as the 
triune Christian virtues, then, one person in that trinity, beauty, has often and for long 
been misunderstood, neglected, and under appreciated by Christian churches for 
generations.  And if the beauty is what the church lacks, needs to restore, and needs to 
bring about in church’s engagement with its wider culture, then, the arts might become 
the main medium and mean to accomplish this goal of beauty incarnating, like the 
fifteenth century Florentines did. If the conventional wisdom agrees with Mary 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
15 Mary McCarthy. The Stones of Florence. A Harvest Book, Hartcourt, Inc., 1963, 120 -  
121.  It is worth to note that this new aesthetical ideal prompted more than artistic revival, as Mary 
McCarthy summarizes that the “Florentine, in fact, invented the Renaissance, which is the same as saying 
that they invented the modern world - not, of course, an unmixed good.” 
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McCarthy’s statement that, “the last word, throughout the Renaissance, always came 
from Florence,”16 then, shouldn’t it be obvious that the last word of beauty and beauty 
making should always evolve and emerge out of church?  But before delving into 
discussing the aesthetical ideal of the current time and church’s role in it, one needs to 
ask, why emulate Renaissance arts, with it’s ideal of beauty, patrons and patronage 
development, especially when through the perspective of the Protestant reformed church 
tradition, the Renaissance ideal and pursuits of beauty and arts have been regarded as 
insignificant, even perceived as a threat to church and often been accused as counter-
church and indeed counter God, unwelcomed and neglected in the church over the last 
five centuries? 
6.2.2. The Socio-Cultural Similarities Between the Fifteenth-Century Florence and 
the Twenty-First Century North American Urban Neighborhoods 
Why should the twenty-first century urban churches emulate the Renaissance 
Europe arts ideal and patronage system, and not another period, like the Medieval period 
when arts, especially Christian arts, flourished more than any other period and helped to 
greatly advance Christian faith? In a nutshell, simply because the twenty-first century 
urban world, especially the North American urban neighborhoods, resembles the fifteenth 
century Florence more than any other period and society since the early Christian West. 
There are two major similarities to consider: the structure and dynamics of social 
networks and interactions, and the image conscious (beauty obsessed) culture.   
Although still heavily saturated with the Medieval Christian tradition and ideal, 
the Florentines of fifteenth century lived in a more globally linked and diversified (plural) 
society than their neighbor villages and any typical medieval societies.  The fifteenth 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
16 McCarthy. 122.   
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century Florentines lived in a close urban proximity; within a tight knit social networks of 
families and power allies frequently interacting with outside world through a rapid and 
constant exchange of trades and cultures. Embedded within this close and overlapping 
social networks and interactions17, an ancient Greek inspired new aesthetical ideal and 
taste provided a right condition for a certain kind of image-conscious culture to emerge 
and flourish and later laid a firm foundation for the modern aesthetics and art making to 
germinate. In a nutshell, following is a summary of similarities between the fifteenth 
century Florence and the twenty-first century North American urban neighborhoods:  
• They are both image-conscious culture: the new aesthetic and the use of arts to 
enhance and promote the self-image of Florentines resembles the image obsessed 
twenty-first century culture. 
 
• The Florentine society was busy with diverse exchanges of trades and people, 
similar to the North American urban dwellers that are living in a global economic 
world where an intersection of diverse trades, ideas, and cultures are happening 
rapidly and constantly.  
 
• The Florentine society was formed and governed under the ancient republican 
ideal that stressed a democratic representation from all social groups. This was led 
by groups of merchants that were divided into guilds, groups of families, friends, 
and tradesmen. This also led to a high degree of commercial and consumer 
oriented social order where wealth and material goods determined the course of 
society in every aspect, in other words, a mercantile and materialistic society.  
Also, the twenty-first century North America is a democratic, materially rich and 
consumer-oriented society where the wealth and image-conscious orientation tend 
to drive and determine the identity and aspiration of its citizens.  
 
• Florence was one of four big cities in entire Europe in the fifteenth century 
Europe. But with only about 50,000 people living in a close proximity to one 
another, it created a real sense of urban neighborhood where patronage systems 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
17 F.W. Kent and Patricia Simons edited. Patronage, Art and Society in Renaissance Italy. Oxford 
University Press, 1987. 85. The major contributing factor, apart from humanistic aesthetic ideal which 
derived from ancient Greek and Rome, was this tightknit social network living arrangement the Florentine 
urban villagers congregated and patronage relationship took on a unique and organically linked social 
dynamics where, as F.W. Kent states, “the lives of the citizens of --- rich and poor, powerful and humble 
intersected. The wealthy frequently patronaged the shops of the local poor, the poor rented these shops and 
rooms and houses, from their better-off neighbors. Everybody was jumbled together in about twenty 
intersecting lanes and streets, and so there existed a certain neighborhood ‘socialinity’, however difficult a 
world to define that can be.”	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and social networks mutually existed to serve one another and created a sense of 
“loyal” connection. Similarly, in the twenty-first century, the desire for urban 
renewal, pedestrian friendly community-building, and close social-networks and 
interactions are once again, in contrast to the modern suburban sprawl, creating a 
sense of close communal bonding and loyalty; creating a sense of closeness, while 
at the same time the social and mass medias are helping people to connect with 
one another in a global scale to create a sense of linked global (‘glocal’) urban 
neighborhood village that values loyalty and trust.  
 
• While a renewed interest and study of new language, Latin, helped bring people 
together in the fifteenth century Florentine society, the twenty-first century 
society has embarked on using the virtual on line social languages, like Google, 
Facebook, Twitter, iPhone, to communicate with those around the globe and local 
community, to bring people together.  
 
• The Florentine patronage system and social-networks that the patronage 
interaction relied on helped to increase mutual collaboration and participation for 
patrons, artists, and the community. Similarly, the twenty-first century North 
American society is becoming more participatory and collaborative relying on 
mutual enhancement and accountability for social order, focusing on locating 
community and interaction in a bond of “loyal” organic relationship. 18 
 
Within this diverse ‘glocal’ village a desire for aesthetical pursuit, as well as economical 
prosperity, emerged out as the main concern and occupation for patrons and citizens of 
the fifteenth century Florence. A renewed aesthetical ideal inspired the Florentine patrons 
to use the arts as a medium for personal image enhancing and national image propaganda. 
And very soon, this new aesthetic appreciation and aspiration also took the Florentine 
artists beyond their own territories to leave the arts-rich and image-rich culture to the rest 
of Renaissance Europe.19  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
18 I have liberally summarized this discussion from Mary Hollingsworth. For extensive discussion, 
please read pages 11 to 13. For a further examination of 21st century social network culture, one is wise to 
read Leonard Sweet’s new book “Viral: How Social Networking is Poised to Ignite Revival,” about social 
networking of 21st century and how it is bringing and shaping the world as we know today.  
 
19  McCarthy. 123. The Florentine flamboyant pursuit toward making beautiful art could not be 
contained within its own city walls, as Mary states: “Wherever the Florentines went, they acted as 
disturbers, agents of the new. They congregated in Ferrara, as exiles, --- left behind them in these petty 
duchies exquisite masterpieces of painting, architecture, sculpture, like dropped handkerchiefs of 
marvelous workmanship, to astonish the local schools. 
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This powerful enthusiasm toward an “image conscious” art appreciation and art 
making in the fifteenth century Florence, although having laid a rich soil for a new 
aesthetic to emerge, also heightened the image and popularity of the city and its powerful 
patrons to ‘gods’ and to a cultic celebrity worship status and thus tore the Florentines 
from the Medieval church’s religious centric tradition and aesthetic. In other words, this 
image-conscious culture and close-knit social dynamics of the Florentine society 
inevitably distanced and separated their society from the Medieval Christendom era as 
they ushered in a brand new humanistic, secular, and post-Christendom era. Of course, 
the twenty-first Century North American society shares the similarities: a post-
Christendom world where people of diverse backgrounds are ‘glocally’ connected to 
share and shape each other through a tightknit web of social networks and where the 
main concern and desire, the god of this era, tend to evolve around the individual wealth 
and personal image-rich beauty. In short, the twenty-first century postmodern North 
American urban society resembles much closer to the fifteenth century Renaissance 
European world, especially the Florentine society, in many aspects than any other period 
and society in the history of Western civilization in the last 2000 years.  
This identification between our twenty-first Century North American urban 
neighborhoods and the fifteenth century Florentine society is important in locating the 
role of church in engaging and enhancing the culture in an urban neighborhood of today. 
In Christendom era and societies, like that of medieval Europe and modern North 
America of nineteenth and the first half of twentieth century, the church’s engagement 
with culture was mainly concerned with educating and/or maintaining the tradition and 
tenets of Christian teachings and ideals through various means and mediums, including 
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arts. The church, both building and institution, was the center of religious life, faith, and 
education for the entire community, not just for church members. In a theocratic society 
where every person of the entire community is a confessing Christian, and there is no 
dividing line between the church and the culture to the extent that even the church 
building “seemed to dissolve and become transparent so that it interacted with the 
surrounding environment,”20 and where religious belief and aesthetical ideal have been 
dogmatically indoctrinated to everyone, then the church’s main occupation was to focus 
on making everyone in the community a better church member, whatever that entails. In 
the process, even the arts and art making were used to indoctrinate and enhance people’s 
faith, which the Medieval Church labored and excelled in perfecting, but not necessarily 
employed to enhance people’s lives in general. Arts remained a domain of church, and art 
making in the church remained only as a medium to enhance a religious aspiration and 
aesthetics. This is clearly evident in the Gothic church, in that, since the building was the 
center of people’s faith and life, and since most people were illiterate, the visible art form 
took on a significant role in educating people as the church advanced it into a highly 
liturgical form: 
The iconography of the Gothic church, expressed above all through the stained glass 
windows and the numerous sculptures, brought the heavenly and earthly spheres 
together. It told the tale of creation, fall, and redemption of the world so that even 
illiterate people could grasp the history of the world as well as the basic teachings of 
Christianity. Both community as a whole and individuals were able to see their place 
in a totality that was divinely arranged in a structured order descending from God 
through Christ and the church to the simplest aspects of creation.21 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
20 R. Kevin Seasoltz. “Sacred Space, the Arts and Theology: Some Light from History.” Worship, 
523. 
 
21 R. Kevin Seasoltz. A Sense of the Sacred: Theological Foundations of Sacred Architecture and 
Art (New York: Continuum 2005) 138. 
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However, as mentioned before, the fifteenth century Florentines were no longer 
enticed under the Medieval Christendom era and influence. They emerged out from a 
heavily theocratic society, and their arts and art making took on a very important role in 
shaping and laying foundations for the unprecedented artistic advancement in the 
Renaissance world. The Renaissance arts, while distancing themselves from church, 
helped to enhance the wider cultural life. And as the churches live in the twenty-first 
century post-Christendom world, the arts and art making take on a renewed role in 
enhancing the cultural life of community. Of course, in order to do this, the church needs 
to go against a strong resistance from the Protestant Reformed church (imageless) art 
tradition. 
6.2.3. The Image-Less Protestant Church Tradition  
The Protestant Reformed church tradition tends to perceive images and icons, even 
the religious ones, in the church to be a form of idols and idol worship. This group moved 
away from the image-rich Catholic Church tradition. Both the iconoclasm and words-
oriented practice of the early Protestant Reformed leaders22 have not only created an 
image-less culture and tradition in the Reformed Church but also have created a great 
chasm between the church and community in how to appropriate arts and art making 
practice. The religious images and icons, and the practice of art making that were so 
central to the Medieval Catholic churches’ attempt at providing the religious education 
and devotion to their parish members were often blamed for mutating people’s devotion 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
22 Seasoltz, 529. Here, Seasoltz states that; “Luther himself was certainly not a violent iconoclast; 
he saw images not as dangerous but as simply ineffectual.
 
John Calvin, however, maintained that images 
were dangerous intermediaries and that behind the images were potential idols; he was so insistent on this 
point that he proscribed images in churches.
 
Ulrich Zwingli clearly encouraged and supported iconoclasm. 
His action became a model for iconoclasm in the Protestant areas of German-speaking Switzerland and 
southern Germany.
 
However, the iconoclastic spirit did not reach into all sectors of Protestantism; wall 
paintings from the period are visible in certain Scandinavian churches to this day.” 
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to God by most of Reformed Protestant churches and leaders. They considered that the 
arts, mostly visual arts, might lead the faithful astray from divine to flesh, from holy to 
evil, from sacred to secular, from truth to false, from good to bad, from church to world, 
and from worshipping God to idolizing self (a way to beautify self, rather than God). 
They were seen as forms of idolatry, causing people to deviate from a true worship of 
God.  
This iconoclast attitude in many early Reformed Protestant leaders have left a deep 
impact on the design and construction of church buildings and resulted in an image-less 
Protestant church tradition and culture over the last five centuries. We have many 
Protestant church buildings with stark and blank walls, and except for key religious 
symbols like the cross, communion table, pulpit, and pews, the buildings are often devoid 
of any religious or human icons, images, imagination and inspiration. Instead of images, 
the words, both spoken and printed, filled the empty church space and mind of people:  
Protestants were committed to the primacy of the Word of God and the human 
responsibility to listen whenever God speaks. They felt that the relationship 
between God and human beings should be as pure as possible and should be 
distanced from anybody or anything that might hinder or add to that essential 
relationship. The primary means by which God's Word comes to people is by 
preaching and the sacraments. Because of the emphasis on preaching the Word, 
pulpits were given a prominent place in Protestant churches; the people were 
gathered around the preacher, whose sermon was meant to bring the faithful 
together through the power of the Word so as to build up the church.
 
The 
Protestant Reformers also maintained that God's presence was not to be found in 
either monuments or images, for between the utter transcendence of God and the 
immanence of the world there exists an abyss that only God can bridge in order to 
approach humanity.23 
 
This state of image-less and image avoiding tradition is what most Protestant 
churches have inherited from the previous Protestant Reformed generations, and in which 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
23 Seasoltz. A Sense of the Sacred: Theological Foundations of Sacred Architecture and Art. 171. 
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we are still living today. Indeed, the very notion of what makes any images or anything 
beautiful has been lost in the glorious, and often confusing, words-filled and imageless 
culture of many Protestant churches. The Protestant churches of today need to emerge out 
of this ideal and practice of the words-rich and image-poor tradition. This requires a 
careful appropriation of the ideal of beauty and art making in the church. In other words, 
not any images or arts will do. Although the fifteenth century Florentine patrons of arts 
initiated and embraced the shift in aesthetics from the past and nurtured a higher artistic 
endeavor by supporting artists and providing places for the new and higher kind of art 
making to flourish, which the Christian churches have much to learn and emulate from, 
not everything was for the common good, truth seeking and beauty enhancing. And the 
first key area for church to counter and clarify is in the theology and vision of beauty.  
6.2.4. Reclaiming the Vision of Beauty in the Church 
“Making its appeal first to the eye and heart, as the only way it may ‘command’ assent, 
the church cannot separate truth from rhetoric”24  ---- and also from beauty. 
  
As mentioned before, the first step in renewing arts and art making in the church 
is to focus on reclaiming a biblical notion of beauty. Making arts is more than just 
making an artifact or leaving a certain trace of cultural heritage in the community. It 
requires, first of all, asking what makes a certain art a beautiful art. This inquiry is 
important, because the answer will determine what arts or art making the church will 
need to embrace and pursue. But the right answer can only be possible if the church has a 
clear vision or theology of beauty. Making arts for arts sake, especially in the church arts 
ministry, could result in leaving traces of undifferentiated and junk arts, and will leave 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
24 David Bentley Hart. The Beauty of the Infinite: The Aesthetics of Christian Truth (Kindle 
Edition). Cambridge: William B. Eerdmans Publishing Company, 2003, 3.  
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arts ministry as just another program in the church. This will eventually fail, as one art 
minister lamented:  
My memories of six years with an arts program are bittersweet. I wonder: would I 
have succeeded better in rooting the program in the life of the church if I had been 
more of a ‘democratic leader’? Or is any attempt really to integrate the elite arts 
into the life of a church foredoomed to founder on the twin rocks of American 
‘babbittry’ and Protestant ‘wordboundedness’?25  
 
A long held church tradition that thrived on the supremacy of words and reason will not 
easily take a backseat to the church arts ministry for too long unless a clear vision of 
beauty is intentionally structured into every fabric of church life and encouraged to live 
out on a daily basis by all church members.  
Contrary to John Bodo’s approach, Alice Z. Anderman has so far successfully 
integrated arts into church and community. The story of her ministry, and the role of 
church as a patron of arts, can be a way for many churches in how they can implement 
arts in their own ministry context. She shares how the arts stimulated her church’s 
imaginations and widened their vision in the planning and doing ministry, and how the 
arts are shaping her church’s hopes and dreams for the future as she points to the 
following key areas: 
As critical in the making of art; the studying of the relationship of art and 
theology; and the developing of a ministry through the arts. In the process, the 
church began to incorporate the visual arts into worship, plan retreats for the 
church and the community, develop an artist-in-residence program, and create an 
art gallery in her church that would be a place for both church and community 
artists to display their work.26 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
25 John R Bodo. “The Arts in the Local Church.” Theology Today: 40-44, 21. 
 
26 Alice Z Anderman. “On the Cusp of a Great Adventure: One church’s ministry with the Arts.” 
Consultation on the Arts in the Revitalization of the Congregation at United Theological Seminary (June 
2007): 18. Her arts ministry should be a blue print for any church that plan to incorporate arts ministry into 
their church.  
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So, then, what is beauty? What or who is beautiful? What beauty, or whose 
beauty, does the church seek to understand, live out, and called to share in the world? 
What does the bible say about what and who beauty is? What is the relationship between 
the three core Christian virtues: beauty, truth, and goodness? Are they more like “three in 
one and one in three” - the holy trinity? In other words, are we talking about one virtue 
but manifested, understood, and called by three different names? To lay down a clear 
ideal and theology of beauty in a church setting for the purpose of educating church 
members and helping them to critically appreciate and faithfully live it out, it is necessary 
that we stay away from any philosophical jargons and rhetorical argument using some 
abstract terms and manners. However, one also should not hastily trivialize the notion of 
beauty by dwelling in a popular discussion on the topic, as often what public and mass 
mediated culture tend to digress into: a pretty image and personal image making.  
6.2.5. A Popular Ideal of Beauty: Pretty Looks 
I like to begin by identifying what beauty is from an obvious starting point – our 
twenty-first century North American popular culture’s notion of beauty, in its very basic 
visual category - ‘pretty looks’. Similarly, this ideal of beauty was what the fifteenth 
century Florentines pursued and perfected:  
All great Florentine art, from Giotto through the quattrocento, has the faculty of 
amazing with its unexpected and absolute truthfulness. This faculty was once 
called beauty. The immediate effect of a great Giotto or a Massaccio is to strike 
the beholder dumb. --- he is conscious of a sensation he may not even associate 
with what is today called beauty (a voluptuary’s compound of allure and 
strangeness): the inadequacy of words to deal with what is in front of him. What 
is there to say? This art cannot be likened to anything but itself, and in this sense -
-- a solid fact obtruded into the world. --- These paintings are, --- play on the 
fancy like fairy-tales.27  
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In the twenty-first century world, this ideal of beauty as a ‘voluptuary’s compound of 
allure and strangeness’ is expressed, manifested, and even manipulated through the mass 
mediated popular arts and art forms, that are readily found in industries such as films, 
paintings, popular magazines, talk shows, fashions, weight loss, fitness, cosmetics, plastic 
surgery, and in many self-help literatures. In other words, the notion of beauty as ‘pretty 
looks’ is summarized in the image-conscious and skin-deep culture of the twenty-first 
century world, as it was in much of the fifteenth century Florentine society. As a result, in 
the image conscious culture, the arts and artists are often reduced to play a role of server 
and mediator in enhancing a certain normative beauty form, by “reducing the scope of the 
beautiful to that of the pretty, the merely decorative, or the inoffensively pleasant.”28 This 
ideal of beauty as “pretty-looks” is the highest standard of beauty and object of obsession 
that haunt the souls of those living in the twenty-first century world.  
Of course, the postmodern aesthetics, since their dogmatic stance is to deconstruct 
any and every form, including that of beauty and arts, began to negate any normative 
notion of beauty, including the popular notion of beauty as ‘pretty-looks’. For the 
postmodernists, this ideal of undifferentiated beauty that basically states, ‘this and that 
are both beautiful,’ has resulted in a state of beauty-avoidance culture where any notion 
of beauty is negated and unnecessary, and any differentiated beauty control is hard to 
manage.29 In a society where the notion of beauty is reduced to a decorative and image 
enhancing cosmetic art form, the measure of individual worth, then, has been diminished 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
28 Hart. 23. 
 
29 When all is beautiful, then, we can at the same time say, nothing is beautiful, which is the 
failing of postmodern approach to life in general and beauty in specific. This undifferentiated, pluralized, 
and melting pot approach has been dealt in the discussion of multi/interculturalism in the previous chapters. 
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to the category of who has, or has not, a certain ‘pleasing looks’. This anchorless and 
ever shifting beauty trend, then, subject all who participate in it to a game of rude 
awakenings, leaving all in a losing and self-defeating pursuit, and keeping all in a vicious 
cycle of violence to the body, mind, and soul. It leaves our society devoid of true beauty, 
instead only the ugliness lifts its head behind the ‘prettiness’. In a jungle of skin-deep and 
plastic beauty culture, a true beauty is hard to recognize and also be appreciated. But this 
is the arena where church needs to enter into and is called to make a different and faithful 
presence.  
6.2.6. The Source of Beauty: “God is Beautiful” 
 “The universe is God’s art. Our planet is God’s best art form. Nature is God’s best 
artwork. And humans are God’s magnum opus.”30  
 
In the midst of ever shifting ideals of beauty and beautiful form, it is important for 
the church to be anchored in a biblical notion of beauty that declares the beauty of God, 
as the psalmists shouted, “O taste and see that the Lord is good” (Psalm 34:8), that God 
is the ultimate fulfillment and embodiment of every beauty. This means then the beauty is 
not something to be sought or pursued, but a “path toward God.”31 And since beauty is a 
path toward God, then beauty is not only given but “discovered in astonishment, in an 
awareness of something fortuitous, adventitious, essentially indescribable; it is known 
only in the moment of response, from the position of one already addressed and able to 
now only to reply.”32 A beauty making in the form of art making in the church and 
community, then, should be thought of as responding and echoing what God has already 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
30 Leonard Sweet. What Matters Most: How We Got the Point but Missed the Person (Kindle 
Edition), Waterbrook Press; Reprint edition. Sold by Random House Digital Edition, Inc. 2012. 3282. 
 
31 Simon Weil, via Leonard Sweet. 3369. 
 
32 Hart. 16. 
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created and creating. And an artist is seen as a sub-creator, by sub-creating and adding to 
the beauty of God, as in a sense creating a harmony in a song, by adding our harmonic 
line to the Creator’s melodic line. Another way to view this is to understand our art 
making as not of creation ex nihilo, or a solitary endeavor, but as a responsive sounding, 
but not repeating, what God has originally created and gifted each individual the capacity 
to respond in beauty. When our art making and beauty making is in a harmonious 
response and progression to God’s beauty, then, our arts, and even images and icons, can 
be a path toward God, the embodiment of beauty, truth, and goodness.  
Also, when one says, “God is beautiful,” it is not an abstract notion since God’s 
beauty is expressed, although not fully embodied, in God’s creation, that our universe is 
filled with God’s beauty, and in God’s goodness, “God said, it is good.” In this sense, 
then, our art making and beauty making, as a path toward God, participates in the 
goodness of God. This divine goodness is the end of goal, or the ultimate sign of 
approval, exclamation point, or the stamp of approval for what constitutes certain arts or 
art making, beautiful. But this does not treat the art making as a process toward 
completing some artifacts, and view arts as a finished product. Each artwork begins with 
a creator and continuous to be sub-created by others who add a beauty by a way of 
viewing, listening, reflecting, responding and living. This means, an original art is a sign 
that fosters an emergence of a continuous creative dialogue and response. This notion of 
art making as a timeless continuum of creative collaging helps us to be in touch with 
embracing the goodness and beauty of God as not something that is abstract and static 
but, refreshed and renewed in eternity, in a sense that God is same today and tomorrow, 
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and new every morning. Thus, art making as a creative collaging of beauty in the church 
and the community leads toward a creative collaging of goodness and truth in the world. 
6.2.7. The Church Arts Patronage 
6.2.7.1. A Shalom Making 
Accordingly, the work of arts patronage in the church, then, becomes not merely a 
creation of beautiful artifacts, but a beauty living and faith living, “a relationship of 
donation and transfiguration, a handling over and return of the riches of being.”33 Since 
what God created is good, beautiful and in harmony, and interconnected and woven into 
the shalom of God’s created order, our beauty making then should be thought of as 
participating in God’s shalom and shalom making, which lies at the heart of beauty. This 
means then, beauty is discovered in the process of making peace. In other words, art 
making, as a tangible manifestation and medium of beauty making, seeks to make shalom 
in the world – the new heaven and new earth, the Kingdom of God, that Jesus, inspired 
by Isaiah, uttered as his main purpose and mission, in one word, “justice.” This means 
also, then, the art making becomes a form of discipleship making – call to discipleship in 
building a just community through on on-going art making endeavor with the community 
the church is called to engage and enhance.34   
This requires a dialogical relationship between church and community in the 
art/beauty-making endeavor.  The church needs to provide a place and ministry to 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
33 Hart. 18. 
 
34 F.W. Kent  and Patricia Simons edited. Patronage, Art and Society in Renaissance Italy. Oxford 
University Press, 1987. 13. Although Florentine patrons have often been unjustly portrait as groups of 
selfish individuals set to manipulate their clients for the purpose of building their own power and status in 
the society with their vast wealth, they also contributed in enhancing the lives of many in their society. In 
fact, the relationship between patrons and clients developed into a mutual state of exchange: “patrons and 
clients had to be ‘affable’ together, --- the patron also described himself as ‘serving’ or ‘pleasing’ his 
dependent.”   
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welcome community art making by collaboratively working together with its wider 
community, especially welcoming, encouraging and supporting community arts and 
artists, in cultivating a common good, a common beauty, of God in the world. This 
collaborative work with community should be seen as a collaborative art making process 
with church and community, and moreover, initially requires church to not only open 
itself to the community but be willing to be taught by the community to discover beauties 
on the streets, as it endeavors to participate in discovering beauty that is ‘hidden in the 
dirt’. This mutual relationship between church and community must be encouraged and 
practiced as a norm in any church arts patronage system.35  
In the fifteenth century Florentine patronage system, commissioning arts was a 
point of relationship making in the Florentine society, where both patrons and clients 
deepened their concern for each other. And as they built a trusting relationship between 
them, more than just a financial exchange or business interaction, the arts became a great 
medium to enhance the well being of both patrons and artists, and contributed in 
advancing the beautiful arts and culture in the society. This means, through the church 
patronage system that links church and community in a collaborative working 
relationship in arts and beauty-making, church participates in a mission work in the world 
in a very organic sense, since the collaborative work with those outside of church “put us 
in a relationship with the Creator as well as with our fellow subcreators.”36 This, in fact, 
fulfills a great commandment to love one another. Also, this patronage social relationship 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
35 Kent and Simons. 34. The Florentine patronage relationship was never about one direction; it 
has always been dialogical direction (a mutual moral obligation). Not only the arts and people have been 
shaped, but also the patrons and their own understanding and relationships have gone through a radical 
evolution in the process of working together with artists.  
 
36 Sweet. 3321. 
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can help set church free from a colonial tendency, that the church, the beautiful bride of 
Christ also needs helping hand from the world to enhance her own beauty. 
6.2.7.2. A Relationship Building 
The art making of the fifteenth century Florence has not only helped the 
advancement of great arts, but also increased the bonding between citizens of their 
society and created a sense of communal well being.  This challenges the arts and art 
making in the church and community as creating “less products than relationships with 
the holy.”37  It is “our inability to help people develop healthy relationships with things 
has actually fueled consumerism and materialism.”38 As the wealth, that the Florence 
patrons wielded, became less of power, but became, especially later, a medium to build 
relationship, church also needs to consider arts as:  
A relational wealth, creative and uplifting – a relationship of peace and revelation 
with God, relationships with other people, relationships with the world. Art that 
transforms the world isn’t without taints of contamination or compromise. Art 
enters a relationship with reality, as it is – not our mental constructs of reality, but 
a true relationship that is obliged to deal with the world on its own terms. To 
transform the world, you have to enter it and engage it. For the church to 
transform the world, it must inspire fewer gird-your-loins responses and more get-
off-the grid response to reality.39  
 
In other words, arts can be a bridge between church and community in building a healthy 
relationship when churches allow arts to flourish.  
6.2.8. Conclusion: “The Beauty of Christ must kindle fire.” 
 As we consider beauty and ugliness, we need to remember that God’s aesthetics, 
although manifested in the world, in its essence differs greatly from the world’s 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
37 Sweet. 3325 
 
38 Ibid. 3328 
 
39 Ibid. 3349. I will discuss more on the role of church arts patronage as a bridge to building 
relationship between church and its community in the section 2 (A Community/Ministry of Beauty). 
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aesthetics, in a sense that “the Christian understanding of beauty incorporate the foulness 
of foot washings, the rank riskiness of leper touchings, the ungainliness of donkey 
processionals, even the folly of crosses.”40 A beauty of God that has been revealed in the 
world through the creative goodness of God, has been fully embedded and manifested in 
the person of Jesus, especially manifested in his brokenness:  
For Christian theology, the revelation of God in Christ and in his cross transforms 
the notion of beauty itself to include what in itself seems unattractive. A 
converted sense of beauty is both the sign of theosis and a means to attaining it.41 
 
This converted and broken vision of beauty of Christ must be cultivated, since it 
“is not expressed in vacuous comeliness or shadow-less glamor, but calls for a love that is 
charitable, that is not dismayed by distance or mystery, and that can repent of its failure 
to see; this is to acquire what Augustine calls a taste for the beauty of God (Sololoquia 
1.3-14).”42 And once it has been cultivated, then we must kindle fire in seeking and 
desiring in living and discovering beauty in our daily lives, in the form of “broken open,” 
(Parker Palmer) not “broken apart,” in a sense that a true beauty is expressed in the lives 
and journey of “wounded healer” (Henry Nouwen). This is the form of beauty the church 
seeks to cultivate and resonate inside and outside of church in it’s beauty/art making.  
This, of course, does not mean then, that every broken and wounded body is 
beautiful, just like not every healthy body is devoid of ugliness or devoid of health. This 
vision of beauty in powerlessness, foolishness, and the crucified forms of broken body of 
Christ also reveals and leads to the possibility, hope, and a new life in the risen body of 
Christ. It is important to realize that one should not romanticize every ugliness and 	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41 Richard Viladesau. “Theosis and Beauty,” Theology Today 65 (2008): 185. 
 
42 Hart. 20. 
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brokenness of the world and attach any inherent grace or salvation in it. Rather, the 
broken and wounded body of Christ is the path, indeed the beauty of God that leads to the 
risen body of Christ. Whatever brokenness and suffering that are seen on the earth, that 
do not lead toward a new life and redemption in the resurrection of Christ, but only 
signify the cycle of violence, ugliness, and brokenness in the world should be condemned 
as ugly regardless how intoxicatingly, earthly pretty or religiously correct they might 
manifest. The beauty of Christ is manifested in his broken body and life of cross, and yet 
glorifies in the power of new life in the resurrection of Christ. This beauty that rests and 
discovered in between broken and resurrected body of Christ demands and challenges 
church to live in this tension, as it continually touches the broken body of Christ and be 
touched by the risen body of Christ on it’s path toward follow-ship. And this is how 
church can be a faithful presence in the world as it engages in collaborating and creating 
beauty in the world.  
 
6.3. A Ministry/Community of Beauty 
6.3.1. A Journey of a Vision Quest 
Where there is no vision, the people perish ---“ (Proverbs 29:18) 
 St. Paul’s United Church is located at the hub of rapidly changing urban area 
known as Pandosy Village, an area of approximately five city blocks within the South 
Mission District of the City of Kelowna. It’s at the northeast corner of major intersection 
of the Pandosy Village within the perimeter of the Mission Shopping Mall, a walking 
distance to every urban amenity: retail stores, commercial offices, parks (only two blocks 
away from the Lake Okanagan), restaurants, schools (elementary, high school and 
122 	  
	  
college), hospital (Kelowna General Hospital) surrounded by densely populated housings  
(diverse in size, age, type, and price range) that have walking and biking trials connecting 
to downtown and south Mission area. In other words, St. Paul’s United Church is located 
at the center of rapidly growing and changing busy urban neighborhoods. The church has 
been in the same location for more than 50 years, initially established as a mission 
outpost for the First United Church (located in downtown Kelowna, which is about 20 
city blocks north of St. Paul’s) to provide church services and Sunday school programs 
for those in the Mission area of Kelowna. The area was a rural community populated by 
mostly white farmers and orchardists when the church was first established, but within 
the last 25 years has grown into one of the most sought after urban community district in 
Kelowna, populated by a diverse socioeconomic demographic of people with a wide 
range of age and lifestyle. In light of this rapid community shift, in 2006, St. Paul’s 
United Church began a vision journey to respond to a changing neighborhood.  
 “Where there is no vision, the people perish.” St. Paul’s took this to heart. We 
understood that where there is no vision, our church might not last too long. So we began 
to dream. We asked, “what does God call us to be and to do in our community for the 
next 50 years?” And we went on a six long years of vision-quest journey that has 
culminated in a building project that we are currently wrapping up its predevelopment 
phase. On the journey, we did a lot of dreaming, talking, sharing, studying, imagining, as 
well as, listening. We listened to one another, to the voices of those inside and outside of 
our church walls – the voices of our immediate neighbors, to the broader voices in our 
denomination and a variety of emerging voices from the churches of North America and 
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around the world. And, above all, we listened to what God was saying to us through the 
Holy Scripture and through our local neighborhood, the Pandosy Village in the Mission. 
As we journeyed further into our Vision-Quest, we began to draw and articulate 
our dream. After almost 2 years of dreaming, we came up with an initial vision, a set of 
three goals:  
1. To offer a radical welcoming that goes beyond church door and church coffee 
fellowship hour.  
2. To provide a worship experience that embraces diverse forms and styles of 
worship to reach out and welcome all regardless of their backgrounds or religious 
affiliation.  
3. And to continue providing a viable ministry to both existing members and to 
those in our immediate neighborhood.  
Thus, our three-fold vision - Radical Welcoming, Resonating Worship and Sustainable 
Ministry, was born and has motivated us to dream beyond ourselves. At the time, we did 
not have any detailed ideas or images of our vision except a strong sense of destiny that 
we were onto something much bigger than our own church survival, our own dream and 
ourselves, that we were tagging along with God’s big dream for our community. What 
inspired and sustained us through our long journey was this abiding energy and holy 
passion. In another words, our vision came with the power of spirit than clarity of 
statement. What motivated us was not a relevant vision statement but a vibrating energy 
that resonated deeply in us and in our midst. So, as we continued to dream and share our 
excitement with one another, we also waited for God to lead us into a place of clarity and 
call.  
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As we were seeking to find a best and most faithful way to fulfill God’s dream 
through our church, we began to look at our strength and weaknesses. We looked at our 
church property – a great source of strength and, at the same time, a stumbling block on 
our path. So we asked again, “how could our church property be a stepping-stone in 
living out our vision?” After much discussion and dreaming, through small and large 
group gatherings in the period of several months, the church members were asked to 
articulate their dreams through drawings. These drawings ultimately helped bridge our 
vision discussions into a tangible building project and to launch our property 
development feasibility study. In a way, our present building design and ministry vision 
for the future began with this set of drawings.  
Out of more than 30 drawings, we asked our church members to pick several 
drawings that best articulate our dream. Following is the set of drawings people chose. 
These drawings represent people’s dream for St. Paul’s: 
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(Figure 1: St. Paul’s Original Sanctuary Drawings/Dream) 
Above four drawings (figure 1) that people chose all have common features and 
characteristic: a new sanctuary with a multi purpose and functional building complex 
where the church and the community can connect and congregate.  
 
So, in 2008, the year of our 50th church anniversary, the St. Paul’s United Church 
congregation approved the church board to begin a feasibility study to redevelop our 
church property. The vision began to evolve and refine as our dream became clear. We 
want to be the spiritual and cultural hub of our local community. We called our vision: 
“Sanctuary in the Mission.” This has a double, metaphorical and contextual, meaning: 
We want to be a sanctuary of God’s missions and the spiritual and cultural home of our 
local neighborhood, Mission district, therefore, “Sanctuary in the Mission.” And as this 
vision became more tangible, in a complex of three distinct building project consisted of 
a new church sanctuary, an active residence, and a commercial retail complex, we named 
the project, “the Sanctuary.” Our vision is to be the “Sanctuary in the Mission,” and the 
new building complex that will host and carryout our vision is “the Sanctuary.” In other 
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words, the “Sanctuary in the Mission,” is our “New Wine” and “the Sanctuary” will be 
our “New Wineskin.”   
6.3.2. Brewing a Vintage Local Church Vision 
“No one puts new wine into old wineskin --- but puts new wine into new wineskins.“ 
(Mark 2:22) 
Yes, but also, “No one puts old wine into new wineskins --- but puts new wine 
into new wineskins.” Before we put new wine into new wineskin, we must make sure that 
it is a new wine, not an old wine that we are putting it into new wineskins. Often churches 
redevelop their church programs, organizational structure, and even church property 
without a clear and convicting ministry vision to anchor and sustain the changes for the 
future, therefore, left with a new building with an old ministry practice. In other words, 
they are putting an old wine into a new wineskin. What needs to drive the changes in the 
church, including church property redevelopment, must come from a clear ministry 
vision, a new wine, which should not be a copy of any external popular church trend, but 
first deeply rooted in the mission of church to engage and enhance the world. And the 
changes must never be just about the sustainability/success of church, or following the 
footsteps of any mega or successful church ministry, or steered by any denominational 
church planting or renewal strategy. The church vision must be locally contextual. As the 
process of brewing a vintage local wine begins by picking the locally grown grapes and 
brews them locally, so does the process of creating a local church vision – locally derived 
and designed vision.43   
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
43 Thomas G. Bandy’s book “Moving Off the Map: A Field Guide to Changing the Congregation” 
has been an invaluable source and guide for St. Paul’s vision brewing process, especially in the first 2 years 
of vision quest. Also, Bandy has worked at the General Council of the United Church of Canada, as a 
church renewal program director in the past.  
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St. Paul’s United Church vision has evolved and refined in the period of 6 years 
during its journey. It began with a simple question: “What is your dream for St. Paul’s?” 
The main concern at the beginning was on the church survival - maintaining and 
providing on-going church service and ministry to the congregation in the future. 
However, the focus began to shift from the sustainability of church (building, finance and 
membership) to the mission of the church (community, call and ministry). We began to 
make a conscious transition from a survival mode to a mission mandate. This meant that 
we needed to remind ourselves that the survival of our institution and ministry programs 
at St. Paul’s was not as important as the viability of our call and the significance of God’s 
mission for St. Paul’s. We did not want to just survive and carry on with the church 
business as usual until we couldn’t maintain any longer in the near future.44 We knew, 
our local neighborhood was going through a radical transition and, at the same time, we 
realized that we were losing membership and distancing ourselves from our surrounding 
community. But, we did not want to be stuck in the past and become an isolated and 
membership only gated religious community, just like many other churches in our 
denomination find themselves in.45 We wanted to leave a lasting legacy to our wider 
community and to the next generations of faithful followers of Jesus Christ. We wanted 
the mission spirit and zeal of our ancestors who founded our church 50 years ago to 
continue to anchor and carry us into the next 50 years and beyond. So, we made a 
proactive and faithful choice. We were prepared to commit and offer our service to see 
that transition take place with us, in our generation.  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
44 Please refer to my discussion on the issue of church declining in my denomination and the 
mainline denominations in the North America mentioned throughout this book. 
 
45 Once again, please read the previous discussion, especially in the first 2 chapters of this book 
for my discussion on the phenomena of “gated churches” in urban areas. 
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St. Paul’s had four congregational votes over the period of 4 years to determine 
member’s support toward the vision and building project. And the people have always 
responded overwhelmingly, over 80% of support every time, and gave the church board a 
clear mandate to proceed with the project. Our mandate was very clear – to be diligent 
and faithful in rebuilding and positioning St. Paul’s to be a church that faithfully engages 
and enhances our immediate neighborhood, Pandosy Village of Mission District of 
Kelowna. To do that, we’ve had to strategically narrow our vision. Right from the 
beginning, we understood the difference in the vision of the church from the mission of 
the church.46 Generally speaking, the mission of the church is asking the question “why” 
– the reason and call for church’s existence. It is mandated by Jesus, which every church 
is called to seek, in other words, to seek a “Kingdom of God” on this earth - to be a 
Kingdom community, to live a Kingdom life, and to seek and participate in a Kingdom-
building in the world. For that to happen, churches must be “outward oriented,” 
“incarnational” and “contextual.” I’ve already mentioned the incarnational nature of 
church in my discussion of postcolonial theologizing in the chapter four of this book that, 
we are to participate and serve the world in a divine kenotic fashion, arising from the 
below in where you are and to be one with those in the below and their below-ness 
context. Therefore, the church mission mandate and direction should lead us to seek and 
express the church vision within our immediate locality - in and arising out of the local 
neighborhood of the church. In other words, for church to be both missional and visional, 
it has to be uniquely locally derived, driven and delivered. This means, then, the vision of 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
 46 Here, I owe much to George Barna, on the distinction between the mission and the vision, 
discussed in his book “The Power of Vision: Discover and Apply God’s Vision for Your Life and 
Ministry.”  
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local church cannot be a duplicate of other churches. While the mission of the church 
should be similar in all churches, the vision can never be francized or expressed to other 
context in the same cup. One can franchise a business or company but never a local 
church. Every local church must be a local church, that is, it must be indigenously 
located, embraced, incarnated, engaged, and lived. The vision of the church has to take 
account the uniqueness of the local context the church is called to minister and live in. 
Following are two important warnings in church property redevelopment project.47  
 
Caveats	  to	  Church	  Property	  Redevelopment	  Project	  
	  
Caveat	  1:	  “It’s	  a	  vision,	  not	  a	  building,	  -­‐-­‐-­‐	  stupid”	  
As	  many	  churches	  are	  in	  the	  process	  of	  rebuilding	  their	  church	  properties	  (and	  
there	  are	  several	  local	  churches	  within	  United	  Church	  BC	  conference,	  in	  the	  metro	  
Vancouver	  area	  and	  the	  conference	  has	  just	  initiated	  and	  established	  a	  church	  property	  
rebuilding	  committee	  made	  up	  of	  professional	  building	  developers	  and	  ministry	  
personnel	  to	  consult,	  oversight,	  and	  regulate	  the	  local	  church	  property	  rebuilding	  
projects.),	  it	  is	  important	  for	  churches	  to	  be	  rooted	  in	  their	  vision,	  and	  not	  on	  their	  
building	  property.	  While	  the	  denomination	  can	  provide	  resources	  for	  the	  local	  churches	  
in	  their	  church	  renewal	  attempt,	  it	  does	  not,	  or	  should	  not,	  be	  a	  point	  of	  local	  church	  
vision,	  because	  the	  very	  simple	  fact	  that	  the	  denominational	  body,	  in	  the	  conference	  
level,	  is	  not	  a	  local	  church	  and	  does	  not	  truly	  understand	  the	  needs	  and	  dreams	  of	  the	  
local	  church.	  For,	  St.	  Paul’s,	  it	  took	  six	  long	  years	  of	  vision	  journey	  to	  arrive	  at	  a	  
motivating	  vision	  for	  the	  church.	  And	  it	  will	  take	  at	  least	  that	  long	  and	  diligent	  visioning	  
journey	  for	  any	  local	  church	  to	  arrive	  at	  their	  own	  dream	  for	  the	  future,	  rather	  than	  
from	  a	  denominationally	  driven	  and	  hastily	  formed	  (in	  other	  word,	  reactive),	  
universalized,	  and	  franchised	  form	  of	  church	  property	  rebuilding	  strategy.	  Or	  else,	  we	  
will	  have	  a	  bunch	  of	  church	  buildings	  without	  any	  viable	  ministry	  or	  vision	  to	  sustain	  
them	  in	  the	  future.	  Once	  again,	  it	  is	  about	  the	  vision,	  not	  the	  building.	  
	  
Caveat	  2:	  “If	  you	  build,	  people	  will	  Not	  come”	  
Also,	  one	  other	  thing	  to	  consider	  in	  the	  church	  visioning	  process	  is	  that	  it	  is	  not	  
another	  typical	  local	  church	  JNAC	  process.	  St.	  Paul’s	  did	  not	  stop	  at	  our	  local	  church	  
needs	  assessment	  and	  offered	  recommendation	  to	  rebuild	  our	  church	  property.	  But	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
47 I have briefly mentioned my concern over churches’ property rebuilding projects in my 
denomination, which appears in the November issue, 2012, of Mandate Magazine (The United Church of 
Canada). 
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from	  the	  beginning,	  we	  were	  concerned	  with	  discerning	  and	  assessing	  the	  needs	  of	  
mission,	  and	  making	  a	  leap	  from	  church	  sustainability	  to	  church	  mission	  -­‐	  from	  the	  
needs	  of	  church	  to	  the	  needs	  of	  community.	  And	  we	  were	  always	  asking,	  “how	  can	  we,	  
St.	  Paul’s,	  benefit	  our	  community?”	  We	  wanted	  to	  be	  a	  blessing	  to	  our	  community,	  a	  
medium	  of	  God’s	  blessings	  for	  our	  community	  (Abrahamic	  blessing	  –	  blessings	  for	  many	  
nations),	  not	  just	  a	  blessing	  to	  ourselves.	  Once	  again	  this	  was	  a	  huge	  turn	  around	  for	  us	  
in	  our	  visioning	  process.	  This	  meant	  we	  were	  making	  changes	  not	  just	  for	  our	  survival	  
but	  also,	  and	  more	  importantly,	  for	  the	  mission	  of	  God.	  	  
Often	  churches	  that	  are	  considering	  in	  rebuilding	  their	  church	  property	  are	  
mainly	  concerned	  about	  their	  church	  survival,	  that	  is,	  they	  are	  being	  forced,	  rather	  than	  
proactive,	  to	  make	  changes,	  just	  because	  that	  is	  what	  other	  churches	  are	  doing.	  One	  of	  
the	  major	  misunderstandings	  that	  many	  churches	  that	  undergoing	  physical	  building	  
changes	  is	  that	  they	  do	  not	  have	  a	  clear	  ministry	  vision	  once	  the	  building	  is	  completed.	  
And	  when	  it	  is	  survival	  driven,	  the	  vision	  is	  short	  lived	  and	  nothing	  will	  really	  change.	  
One	  must	  understand	  that	  both	  “new-­‐wine”	  and	  “new-­‐wineskin”	  need	  to	  happen.	  You	  
can’t	  have	  “old-­‐wine”	  into	  a	  new-­‐wineskin,	  just	  like	  Jesus	  objected	  to	  pouring	  “new-­‐
wine”	  into	  an	  “old-­‐wineskin.”	  The	  mistake	  that	  most	  building	  project	  churches	  are	  
making	  is	  this	  lack	  of	  “new-­‐wine”	  a	  clarity	  of	  ministry	  vision,	  prior	  to	  creating	  a	  new-­‐
wineskin.	  The	  new	  wine	  will	  determine	  the	  design	  and	  detail	  of	  new-­‐wineskin.	  And	  
without	  this	  distinct	  ministry	  vision,	  the	  new	  wineskin	  will	  be	  an	  empty	  wineskin.	  In	  
other	  words,	  a	  new	  church	  building	  will	  not	  bring	  any	  changes,	  attract	  more	  people	  into	  
the	  church	  building	  or	  bring	  about	  either	  sustainability	  or	  mission	  mandate	  of	  church.	  
The	  statement,	  “if	  you	  build,	  people	  will	  come,”	  does	  not	  apply	  to	  church	  renewal	  
strategy	  in	  the	  21st	  century	  urban	  neighborhoods.	  	  
 
As St. Paul’s began to assess both the church and its community, a clear vision 
began to emerge. We didn’t want to replicate what other churches were doing in the 
community – didn’t want to compete or copy other churches ministry structure, style, 
form, programs or vision. What this meant was, knowing what we knew about our 
community that we are to minister to and live with, we asked, “What would be the best 
way, or best medium to engage and enhance our community?” In other words, we were 
brewing a locally made vintage, “New Wine,” church vision that would birth a new 
community, ministry and medium to incubate the Beauty of God, as we were building an 
indigenously crafted “New Wineskin,” the church sanctuary building to store and 
carryout our vision. In a way, the clarity of mission, vision, and building all emerged at 
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the same time as we were seeking to discern God’s dream in our midst. The journey was 
challenging, often confusing and sometimes chaotic (we encouraged people that “no 
ideas were bad ideas.” And there were many bad and crazy ideas and paths we travelled 
and had to make detours). But out of messiness and chaos, the path became clear and our 
destination appeared in sight. Ultimately, St. Paul’s United Church’s vision is to become 
a best patron of local arts. Arts will be the main medium that will help to bridge church to 
community. I have already mentioned a theological and historical basis for our vision, the 
need for arts in the church. Here, I will mention more specific reasons. 
 
6.3.3. Why the Vision of Arts Ministry?  
6.3.3.1. Contextual Reason 
Arriving at articulating and owning St. Paul’s vision of arts ministry took us a 
long brewing process after much assessment and understanding of our local 
neighborhood. As explained in the previous section, “a Theology of Beauty,” there are 
striking similarities between our North American urban centers and the fifteenth century 
Renaissance Florence, a community of diversely and densely populated socioeconomic 
demographic make up of people living within the perimeter of 5 to 10 city blocks 
interacting on multiple layers of social and cultural networks. And the Pandosy Village is 
a prime example of this feature. In other words, our neighborhoods (both wider area, 
Mission, and immediate locale, Pandosy Village) are rapidly becoming a classic twenty-
first century urban-village that has the typical modern urban renewal characteristics that 
embrace and advocate a pedestrian and environmentally friendly neighborhood, where 
community spirit and involvement are fostered and lived out, encouraging a diversity in 
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lifestyle, culture, and demographic, and having features such as an accessible and 
convenient shops, schools, public spaces, and community services. This is the set of 
characteristics similar to the set of principles laid out by the Charter of the New 
Urbanism: 
We advocate the restructuring of public policy and development practices to 
support the following principles: neighborhoods should be diverse in use and 
population; communities should be designed for the pedestrian and transit as well 
as the car; cities and towns should be shaped by physically defined and 
universally accessible public spaces and community institutions; urban places 
should be framed by architecture and landscape design that celebrate local history, 
climate, ecology, and building practice.48 
 
This set of characteristics is similar to what the Urban Village advocate in their urban 
planning and urban design concept: “Medium density development”; “Mixed use 
zoning”; “The provision of good public transit”; “An emphasis on urban design – 
particularly pedestrianization and public space:”49 Similarly, the St. Paul’s United Church 
is at the hub of a rapidly changing and growing urban village, that is pedestrian 
friendly50, has a diverse socioeconomic population and lifestyle make ups (not just a 
place for retirement and seniors), with every age group of people, not just a group of 
retired seniors, who are highly mobile interacting and creating a renewed sense of 
community spirit, preservation of history, community value and involvement, and 
cultural enhancement that is typical to the twenty-first century urban-villages but absent 
from the patterns of many urban sprawl developments in North America.    	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
48 Charter of the New Urbanism: http://www.cnu.org/charter. (accessed October 20, 2012) 
 
49 New Urbanism, Wikipedia: The Free Encyclopedia,  
 
50 According to Walk Score categorization, the St. Paul’s UC scores 75 in their walk-able category 
that, “most errands can be accomplished on foot,” on Walk Score measurement which determines the 
walkability of the given location highly foot mobile. Also, people in walkable neighborhoods weigh 6-10 
ibs less, make them happier and healthier, reduces stress and increase community involvement.  
http://www.walkscore.com/live-more/canada/ (accessed October 20, 2012) 
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As we began to become aware a new urbanism taking place in our community, we 
also began to become aware of a major deficiency in the building of a great community 
that many urban-villages around North American lacked, but the fifteenth century 
Renaissance Florence excelled at: the flourishing of great culture and arts, the abundance 
of cultural centers and activities, and fostering of culture and arts in general population. 
And the City of Kelowna is no exception to this lack of cultural life. Generally speaking, 
Kelowna is well known for wineries, golf courses, beaches, and sunny weather with 
beautiful sceneries suited for retirement living for many decades.51 While the ideal 
climates and living affordability had attracted many retirees and affluent people, the city 
still lacks a cultural diversity or quality necessary in creating the city ideal for all age 
groups and diverse socioeconomic demographic of people to dwell and make it their 
home. Most cultural activities are still geared toward certain age groups (mostly toward 
those in 50 years old and elderly) and narrow in appealing to a larger and diverse people 
group from different ethnicity, race, culture, religiosity, age, history, taste and dream. In 
other words, the cultural life of Kelowna can be very static and repetitive from the 
perspective of those people who are younger than 50 years of age and non-whites. 
Compound to this, most cultural activities are held at central downtown Kelowna with the 
majority of cultural venues located at the core of downtown.52 For the size of the city 
with approximately 120,000 people living within a 200 km2 of territory, and with rapidly 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
51 According to Statistics Canada 2006 Census, http://www12.statcan.gc.ca/census-
recensement/2006/rt-td/as-eng.cfm, in the category of Age of Sex, the city with the oldest population is 
Victoria, BC (27% of their residents are over 65) and the next city is Kelowna, BC (26% of the residents 
are senior citizens).  
 
52 There are three major urban/suburban centers around Kelowna: Rutland, Glenmore, and 
Mission. But there is no cultural space available in these areas, except for several Christian churches 
offering cultural and arts events. 
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expanding and densely populated urban centers around, the cultural life and activities 
have continued to centered in the narrow corridor of the city downtown and targeted 
toward a homogeneous population group. St. Paul’s United Church wants to cover this 
cultural gap, especially those living within the Mission District.53  
St. Paul’s desires to fill the cultural gap and deficiency our community will 
encounter in the near future. So with a clarity and confidence we set out to become a 
patron of local arts. We think the best way for the St. Paul’s in the Mission area to engage 
and enhance our community is through the ministry of arts. We want to live out the 
beauty of God through arts. Our local context is ripe for the ministry of arts to take roots, 
and we want to accomplish this by becoming the best patron of the local arts. Our new 
building is designed to embrace, enhance, engage, enlighten --- resonate, and reflect this 
vision. In other words, the principle, function, activity, and ministry vision will determine 
the architectural design and detail of the church building. The arts ministry is 
contextually derived, driven and delivered – the best possible way for St. Paul’s to 
engage and enhance the surrounding community.  
Also, for St. Paul’s, since the majority of population moving into the community 
was still mainly consist of majority race group (in latest stats indicates, over 90% of 
Kelowna is white), we have intentionally moved away from two most common areas of 
ministry that most United churches focused (in both rural and urban areas): Intercultural 
(Multicultural) Ministry and Social Justice Outreach Ministry. This means, our ministry 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
53 While there exists a certain lack of cultural quality in the city of Kelowna, I am delighted at how 
the city is trying to improve the cultural life in the city. In a way, St. Paul’s vision is not really to fill the 
gap, but to complement and add what the city of Kelowna is pursuing in advancing the cultural 
enhancement in the city. Our vision and building project have had a solid and positive support and 
encouragement from the city planning department. And we are hoping to connect with the city cultural 
department in how to foster cultural life in the city in the future. 
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vision priority will be toward enhancing cultural life of all those in our community. The 
challenge of church leadership is what to focus in the midst of many good choices. And 
we have decided to focus our ministry priority based on our contextual need, and not 
based on denominational or attraction appeal. 
6.3.3.2. Epistemological Reason: Reclaiming the Power of Right Brain of God 
Arts is a universal language supreme – the language that resonates and reaches the 
hearts, and the creative force that moves people to make changes, to change the church 
and the world. But, arts and art making have also largely been neglected and overlooked 
in the Christian church for many generations, especially since the Renaissance era and 
even to the present. Once again, echoing what I have already mentioned in the previous 
chapters, the church of Jesus Christ cannot assume to change the world and the culture 
without the aid of creative artistic force. The Enlightenment ideals and approaches that 
mainly valued the supremacy of mind and reason, thus the term “enlightened mind,” 
which the Western Christian churches in the last several centuries have aligned 
themselves, and even championed the cause, have basically failed in advancing or 
changing social and cultural wellbeing, especially in the churches’ attempt at engaging 
and enhancing the world. Instead, these have resulted in a disillusionment of faith in the 
church and a fragmentation of church’s engagement with culture. The twenty-first 
century Christian church, especially the Protestant churches, is left with an unbalanced, 
unhealthy and partially functioning body of Christ where it has severely divided the brain 
of God, from left to right, and where only the left side has been given a supremacy and 
power to claim and mediate God’s Kingdom.54  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
54 Ian McGilchrist has masterfully chronicled the history of Western World through discussion of 
how each era has emphasized or preferred one hemisphere of brain to the other. His emphasis is that in the 
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Then, maybe the call for the churches in the twenty-first century North American 
society, in the world of post-Christendom era, while the focus of radical changes 
happening within the churches tended to be on the forms, styles, and structures of church, 
the area where it must radically awaken is the right brain hemisphere and its leadership 
and approach to church ministry. In other words, the churches must awaken the right 
brain of God in the church, in the souls of everyone in the church as they endeavor to 
engage the culture that has also long been enslaved by the powers of left-brain led and 
dominated structure, system and the way of life. While the words and doctrinal beliefs of 
church have been the corner stone of the Protestant Church for past 500 years, maybe it is 
time, where the supremacy of arts and the right-brained creative approaches to ministry 
and mission of the church need to take the central role. In order to do that, the church 
needs to radically shift its epistemological view and approach to every aspect of church, 
including theology, ecclesiology, and missiology, from left-brain to right-brain 
orientation. This is not a petition to replace the words and doctrinal focused aspect of 
church that led Western Christian Church for over 500 years, but a call to balance it out – 
to offer a same playing field, equal opportunity to arts as well as words, to give 
significance to right-brained creative approach as well as left-brained approach. This 
requires, then, a radical change in our attitude and belief: that we are not just what or how 
we think, but what or how we sense; not just what or how we reason, but what or how we 
feel; not just what or how we analyze, criticize, categorize, or prove the truth, but what or 
how we encounter, respond, integrate, and confess the truth; not just what or how we 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Western world, much of our progress and social system have led by those who were excelled at left brain 
functions and that this has resulted in much demise of the Western world and the church in particular. 
Exception to this was the Fifteenth Century European Renaissance and the early Ancient Greek period.  
Please refer to his book,  “The Master and His Emissary: Divided Brains and the Making of the Western 
World,” for further information. 
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brainstorm, but what or how we can creatively collaborate together; not just what ideas 
we strategically conceptualize and organize, but what creative sparks we cultivate and 
nurture to organically grow and mature. We shift from a belief that we are sum of our 
parts to knowing that we are whole and wholesome. And this requires a complete 
overhauling of how we learn in the church and how we live out our ministry and mission. 
In other words, the churches of twenty-first century North America must begin to reorient 
themselves with the right hemisphere of God, the right brain approach to ministry and 
way of life, bringing the arts as the main medium of ministry and mission by becoming 
the best patron of arts. And at St. Paul’s, this is how the beauty of God can be incubated 
in our midst and into our world.  
Also, this doesn’t mean the supremacy of arts in the sense of high arts or elite arts, 
as in the categorization of classical and popular arts, separating the learned from 
unlearned and requires everyone to acquire a certain high level of art background or 
education to appreciate or participate in arts or art making. But, this means deep arts, that 
how arts in every genre, style and form can touch all people whether they have a deep 
knowledge or higher appreciation for certain style or form of arts. And this also means 
then, there is a firm belief that everyone is inherently endowed and gifted with a 
creativeness however they are wired or nurtured, and that everyone has a capacity to 
create, respond, collaborate through arts. In other words, the arts as a medium is the 
language and bridge supreme in building a healthy, happy, and wholesome community. 
And this leads to another benefit of arts ministry in the church – a community building. 
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6.3.3.3. Relational Reason: Art Making Builds Community 
The Arts and art making bring church and community close together in a 
collaborative relationship in working toward building common goods. Art-making brings 
church and community in an equal and dialogical partnership in enhancing cultural life of 
community. Through the Arts and art making, a mutual collaboration and creation take 
place between church and community. This means, no one partner is higher or superior 
than the other. No one side has a hidden agenda, except to pursue and collaborating in 
creating a common good that benefits both church and community. Church is richly 
benefitted by and through cooperation and learning from the artists in the community. 
The community cultural life is enhanced through a mutual interaction with the church 
community. As matter of fact, when seen strictly from the perspective of art making 
endeavor, the church is in a deep need of direction from the artists and art community of 
the society. This means then, the church must approach its surrounding community and 
artists in the wider community with a sense of humility, from the perspective of learner, 
an empty vassal, in deep need of direction and clarity in engaging church with culture 
through the Arts and art making. Furthermore, this humble approach in engaging the 
world is exactly how church should practice in their outreach work, an anti-colonial 
mission strategy. As mentioned in the chapter 4, “Church Engaging Culture,” the church 
tended to view the world, and everything there in, as lost and unredeemable, and saw 
church’s call as a role of savior of the world and the world culture. In other words, the 
church viewed itself as “Noah’s Ark,” to gather the lost ones from the judgment. This 
meant the church always approached the world from a superior and all knowing colonial 
mindset, as invaders coming to the lost world to conquer and convert, and to change the 
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world and the people within. As I’ve already mentioned, this colonial view and approach 
of the church in engaging the culture do not work anymore – invalid and intolerable in a 
post-colonial and post-Christendom world of today. On the contrary, the Arts and art 
making as a bridge helps church and culture in a dialogical, equal and collaborative 
relationship. Furthermore, as far as art making is concerned, the church needs a helping 
hand. And as the one who needs help, it places church in a precarious and yet proper, 
humble, position. In the process, church is shaped by the dialogical integration with its 
culture. In other words, the Arts and art making, as a bridge and medium between church 
and culture can also be a saving grace for the dying and declining church in the future.55  
In a tangible way, St. Paul’s United Church has already placed itself in a position to 
learn and led by the artists and art community in Kelowna. Flowing out of above 
understanding, St. Paul’s has already initiated a channel of communication and 
collaboration (well, more of learning collaboration at this point) with the local artists as 
we are envisioning in creating the Arts as our core ministry medium and began to design 
our church building based on that vision.56 But first, I want to lay out how St. Paul’s will 
practice the Arts ministry and art making within the church. 
6.3.4. How to Implement the Arts Ministry in the Church 
So, how does the church implement the Arts ministry and art making as the main 
ministry practice of the local church? In order for the church to be the best patron of local 
arts, the church ministry in its entirety needs to accommodate and reflect the Arts 
ministry vision. This means, the vision of the Arts and the creation of art making must be 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
55 In a sense, then, Robert Shaw was right when he said that, arts would save the church in the 
future. But this is right only when church is willing to accept and respond in good faith with a mutual 
respect for artists and art community of the society. 
 
56 I will be discussing the functional detail of the building in the next section.	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placed and actively lived out at every area of church ministry, and not just included as an 
extension of church ministry or seen as another church program. Church needs to live and 
breath the Arts as it intentionally implements it to the entire life and ministry of church: 
from committee meetings to worship services; to Bible studies to pastoral care; and to 
outreach ministry. In other words, the church needs to be the patron and practitioner of 
the Arts.57 This requires the re-imagination and re-appropriation of how to derive and 
deliver, at least but not exclusively, the following key church ministry areas: 
Worship: an Arts based right-brain led creative worship service aims to be 
EPIC.58 Leonard Sweet has proposed the term EPIC (Experiential, Participatory, Images, 
and Communal) approach to worship and sermon crafting. In other words, EPIC is a clear 
departure from the left-brained, conceptual, monologue, and individual oriented worship 
tradition that has been dominant in the last 500 years, to more relational, right-brained, 
dialogical and community oriented sensory focused worship experience that aims to be 
highly personal (that is, personal in a sense of communally located) and spiritual.  
Overall, the Arts based and EPIC oriented worship services will help churches to 
move away from the left brain dominated liturgies that focused on words (printed and 
preached) and one individual (often the minister) as the sole communicator of the Word 
of God in a monologue fashion, to the right-brained Arts based creative liturgies that 
emphasize less spoken or written words, but more sensory (using five senses: hearing, 
seeing, touching, smelling, and tasting), dialogical (interactive and participatory), action 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
57 I am not advocating an Arts Church or an Arts program church, as if the Arts is the another 
ministry or program fad or trend. I am advocating the permanency of the Arts and art making in the church 
ministry and life, as a main medium in communicating and living out the Gospel. 
  
58 Leonard Sweet has used this term in many of his books and articles. One of the best sources 
would be his book, “The Gospel According to Starbucks.” 
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oriented, by using the variety of Arts and art making to convey the Word of God for 
people to fully experience and encounter the Divine presence and call, so that they will be 
able to embrace and respond to the Holy in their faithful living. Since the Arts based and 
EPIC approach to worship aims to seek communal understanding of truth, in a 
collaborative manner, it requires the role of preacher to be less of translator or expert of 
the Bible, but more of facilitator, bridge, and spiritual/artistic director in helping people 
to both creatively respond and live out the Word of God. The Arts based right-brained 
worship service will be: less about teaching than creating together; less about intellectual 
stimulation than creative spiritual awakening; less about helping people to think than live 
out creatively. Of course, the minister as a follower of the great story teller, Jesus, would 
need to embody the life and spirituality of storytelling and metaphor weaving wizardry in 
her own personal life and ministry.59  
Committee Meetings: Every committee meeting and small group gathering needs to 
include the elements of arts or art-making activities. Instead of discussing the variety of 
issues during the meetings, people can engage in drawing, crocheting, craft making, 
baking, and other creative non-linear and non-verbal ways of participation: instead of 
brainstorming, waiting on the spirit in silence might be employed; instead of strategy 
session, people can gather around to singing session (making songs usually can capture 
the essence of ministry more than a set of strategies); or watching movies together, 
writing or drawing a journal or write poetries. The whole idea is to shift left-brained 
conceptual and words oriented board or bible study meetings to move toward the right-
brained activity oriented plays.  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
59 One is wise to look up Leonard Sweet’s term ‘narraphor’ (narrative and metaphor) as one of the 
most important and effective tools in crafting and delivering sermons.  
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A Deep Shift: “Third Place” 
The board meeting room should look more like a creative and collaborative artist 
studio than a boardroom. Church needs to free and nurture people to play more 
than study. Church ministry needs to happen in the playground than in a 
classroom. Church needs to provide a place and space for people to play and relax 
more, not study and be serious all the time. Church needs to create a place where 
people can just meet, hangout, play, collaborate, and create – sort of a‘third 
place’. 
 
Of course, one should not cram every meeting and entire meeting with making arts. 
The moderation is needed but the Arts and art making should always be a major part of 
every meeting. I’ve initiate and organized small group ministry at St. Paul’s that is 
focused on 4Fs: Food, Friendship, Fun, and Faith. There is always an element of food 
sharing, fun activities, friendship connection, and faith sharing.  
The Arts Based Christian Learning: For the purpose of cultivating a highly artistic 
culture within the church, there has to be an intentional arts education or programs to 
foster, nurture, and sponsor young artists in the church. This means, then the church is 
not just focused on creating arts for the sake of worship and serving church ministry, but 
to impact the art world beyond the church door, as a patron and practitioner of the Arts, 
like the patrons of art in the Medieval Gothic time who have impacted and enhanced the 
culture of their society through supporting and sponsoring the Arts and art-making in and 
outside of church. The medieval church was the center of arts in their community. St. 
Paul’s United Church wants to be the hub of arts and culture of the surrounding 
community, by sponsoring and fostering young talents in and outside of the church. To 
do this, we will be offering arts scholarship programs for the local schools and artists, and 
to commission arts for display and performance.  
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Music / Art Therapy: One of the most innovative and unique outreach ministry our 
church is doing, initiated by the long time music director of the church, is to bring 
physically challenged people to strengthen their body, mind and spirit through singing 
and music making.60 This is one great example of how the Arts (music) can contribute in 
creating wellbeing of the community. This is a unique way for the creative side of brain 
to stimulate the whole person, in both emotional, physical, social, spiritual, and mental 
sides and how the power of music can go beyond any barriers. We will expand this music 
therapy ministry. This will be one of key areas of ministry where St. Paul’s could 
uniquely distinguish itself from other churches. This has every element of what arts based 
ministries look for: community enhancing, justice, right-brained activity (music), gospel, 
healing, and music making. 
 
Other possible ministries and programs (both short and long term):  
• The Arts Classes for local community: art, poetry, pottery, drawing, creative 
writing, drumming, choirs, weaving, drawing, film, culinary etc. The point is, 
these classes will include and evolve around an element of faith/bible/spiritual 
truth with an emphasis on relationship and creativity. 
• The Arts Conference: Holding an arts conference where both ministers and 
artists can collaborate together (Arts on the Edge) – offering art commission, art 
competition, scholarship, and residency. Of course, the possibility is endless. 
 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
60 “Songshine” music program is offered to those who have Parkinson’s disease, stroke, and other 
neurological disorders, to improve their speech through music-based vocal therapy. It is an opportunity to 
allow music to lift spirit, touch heart, release memories, and strengthen people’s speaking voice. It provides 
a supportive and interactive community. Songshine Foundation. http://www.songshineforparkinsons.org/ 
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6.3.5. Conclusion 
As we shift our church structure, ministry, programs, community and life from the 
left-brained Christendom church tradition to that of arts based, right-brained, beauty 
driven, and community enhancing patron of local arts, we must also remember that our 
new church sanctuary be designed in a way to be functional for that vision to take place. 
In other words, the church building must be functionally fit for the ministry of arts to take 
place. The next section describes and outlines, with many examples of drawings to 
illustrate, how the ministry of arts in our new church building is architecturally integrated 
and implemented to carry out. Once again, it is a vision, a blue print of one church, and 
not a model for other churches to copy. My hope is to inspire other churches to find their 
own vision and pursue it in their own context.  
 
6.4. A Place of Beauty and Arts 
6.4.1. Introduction: “the Sanctuary is a Cultural Hub” 
The Sanctuary project is not just another church building project. The dream of 
St. Paul’s United Church is to incubate a new kind of church that exists to serve God and 
its local community by creating a cultural hub for those living in the area to connect, 
collaborate, and create a place of wellbeing for all. Our goal is the wellbeing, shalom of 
our community. Our building complex is the gathering place where our dream can be 
contained and flourish. And the Arts is the medium we chose in connecting with our 
community, the main catalyst for St. Paul’s to engage and enhance the life and culture of 
those living in Pandosy Village. Our building is designed, not mainly to advance our 
religious cause or to contain and maintain religious tradition and practice, but to grow our 
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dream and efficiently facilitate our ministry medium, the Arts, through art making. We 
did not set out to build a new church space to attract more people into the worship 
services and to grow our church members, budget, and ministry. Thus, we did not set out 
to build a highly visible religious landmark. Since our dream is not to become a center of 
religious life of the community, as in Christendom era, but to be the center of 
‘soundmark’ that powerfully resonates a life-giving love of Jesus Christ to our 
community. Therefore, we are intentionally steering our church sanctuary (the Sanctuary 
complex has three major components: church sanctuary, residential condominium, and 
commercial space) away from a highly visible and busy street, instead, placing it tucked 
inside, in the pedestrian corridor of the complex (Please see the figure 1). 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
(Figure 1: Architectural Rendering/Massing of the Sanctuary and the surrounding area) 
 
The present church building is located near the highly visible street area (Color 
Code: Red area, adjacent to Lakeshore Road, which is the main road connecting the 
Downtown Kelowna to South Mission district). The new church sanctuary will move to 
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the center of the present parking lot area (Color Code: Green), which will not be highly 
visible from the street, and yet, will be at the center of people’s walking path. The new 
church sanctuary building will be less visible in terms of a religious landmark of the area 
but more audible as a community-gathering place. It will be highly audible, highly 
mobile, highly connective, highly collaborative, and highly creative place with a strong 
emphasis on culture, arts, and well being of local community. We want to be known 
through what we do and what/how we resonate than where we are located or how we 
look. The church building is designed to integrate and infuse with the rest of the 
architectural landscape in the area. And yet, it stands out as an architecturally beautiful 
building in the community that will also be environmentally responsible and will fulfill 
multifunctional goals of the church ministry (Figure 2).  
The Sanctuary architectural design will also conform to the development concept, 
plan and strategy of “New Urbanism” (Urban Village) that the city of Kelowna has 
initiated for the Pandosy Village and Mission District61, and also fits the vision of St. 
Paul’s to provide a place of connection, collaboration, and creative expression for the 
wider community. And since both plans call for pedestrian walkway as a key element in 
 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
61 City of Kelowna Official Community Plan 2030, http://www.kelowna.ca/CM/Page357.aspx, 
states the following characteristics: “Promoting a high urban design standard and quality of construction; 
Emulating desirable form and character of nearby buildings; Developing visual and physical connection 
between the public street and private buildings; Designing for human scale and visual interest in all 
building elevations; Using materials in combination to create contrast, enhance human scale, and reduce the 
apparent bulk of a building; Prioritizing the safe and convenient movement of pedestrians; Providing 
elements such as constructed planters, gazebos, trellises, pergolas, and other forms of hard and soft 
landscaping; Providing opportunities for urban agriculture in all development; Design varied and 
interesting public open space to promote social interaction, ensure continuity of pedestrian movement 
through the site, accommodate a range of uses and activities year-round; ---.“  
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(Figure 2: Architectural Drawing of the Sanctuary-the left top section of the drawing is 
the Sanctuary complex) 
 
their designs, the complex has a sense of “third place” orientation that values an open 
public space that encourages the “indoor to outdoor” and “outdoor to indoor” connection 
and flow of ministry and mission, as seen in our “Spiritual Floor Design” of the 
Sanctuary (Figure 3).  
 
(Figure 3: St. Paul’s Spiritual Floor Plan) 
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6.4.2. The Spiritual Floor Plan of the Sanctuary: “SoundMark & Third Place” 
This Spiritual Floor Plan is important in understanding how we understand the 
role of church and the call of church at St. Paul’s United Church. For us, church is not a 
building. It is not a religious institution. It is not a spiritual hospital. Church is the Body 
of Christ to worship God. It exists to live out and resonate the following two goals: to 
love the world (the Great Commandment) and to equip people to go out and make the 
disciples of all people (the Great Commission). Church’s identity is in carrying out these 
two main purposes. In other words, church’s function, what it does (and resonate) 
determines its identity, and its identity is in its function. Everything in the church exists 
to serve these goals, including church building. Our church building is a mean to 
accomplish these goals. For St. Paul’s, the church building exists to contain and carryout 
our unique church vision, to engage and enhance the lives of our local community. As a 
functional entity and a medium to fulfill God’s mission, we do not put any inherent 
sacredness in the church building, bricks and mortars. Rather, we truly believe in the 
sacredness of our call, once again, what we do and resonate in and outside of church 
building. We believe in God’s spirit working powerfully through what we do and what 
we resonate than putting our allegiance to a certain landmark, religious affiliation, or 
historical tradition. This is to say, then, we do not want to be simply known through our 
physical landmark, zip code and address, that is, through our visibility. We want people 
to know us by what we do and how we live than what building we live in or what 
religious programs we offer, or what religious affiliation we belong to. We are not a 
temple-oriented church. We are Christ-oriented church called to do “salting” and 
“lighting” in the world, and we believe, in St. Paul’s, that through the Arts we can 
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resonate the Beauty of Christ to the world.  Our Spiritual Floor Plan describes the flow of 
our ministry and the ‘soundmark’ of our mission/vision. In other words, St. Paul’s is not 
the building, but the flow and sound of ministry that happen in the Sanctuary. It is a third 
place where God, church, and the world gather, interact, and collaborate in building 
shalom and beauty of God through arts. 
 This understanding of church as a ‘soundmark’ of Christ, not a landmark religious 
building, is important for us and for those in the community since St. Paul’s identity is 
not tied to any fixed church building and religious activities alone. In other words, the 
line between sacred and secular, the religious and worldly, and church and community 
becomes less visible and more flexible, and often overlaps. Also, then, it frees the church 
to be a true community and movement of the Spirit, rather than a building or 
organization. Of course, people will continue to identify St. Paul’s with the location, 
institution, tradition and building, because that has been the paradigm of Christendom 
understanding of church. People’s perception takes time to change. This means, one 
significant challenge for church leaders in the 21st century is to restore the New 
Testament church’s practice and perception of church as a living organism, a living 
community, instead of building oriented religious organization. The Book of Acts 
(Chapter 2 and 4) would serve us well in determining the shape and sound of church for 
today. In summary then, our vision at St. Paul’s is to be a living organic community that 
faithfully lives out Christ’s great commandment and commission: to love God and the 
world, and to make disciples of all people. Within our church building, the sanctuary, 
every architectural detail and function are designed to host and carryout this ultimate 
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vision. In other words, our vision/mission determined our building design and ministry 
activities to create a sense of spiritual and creative ‘third-place’. 
6.4.3. Reimagining A New Church Building Design: Ministry Fits the Design 
We are what we do and live out, not our building and location. Since we are not 
attached to any building, we have named our church building “the Sanctuary Centre for 
Arts and Worship.”62  This will be the new wineskin that will host and carryout our 
vision. The Sanctuary Centre for Arts and Worship will be utilized 24/7, 365 days a year, 
Sundays through Saturdays, offering mostly, but not exclusively, church services (mostly 
on Sundays), church and community arts programs, classes, events, concerts, and 
conferences (mostly on weekdays) while at the same time, providing a type of urban-
village third, community, space for social gathering, creative collaboration, 
performances, visual arts displays, and community events through bistro, artwalk (indoor 
and outdoor), community rooftop garden, patios, and the performing theatre (sanctuary). 
Following is the list of events and activities, from floor to floor and room to room, that 
we are envisioning holding in the building.63  
 
 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
62  Remember, the Sanctuary is the whole building project and the church building is one of three 
in that complex. Please refer to appendix for the organizational vision and structure of the Sanctuary Centre 
for Arts and Worship for more information. 
63 Please view the DVD included with this book or church webpage for the video guide: The 
Sanctuary Video - a fly through video of the building, and the Sanctuary Youth Video – a video for 
ministry activity list @ http://sanctuarykelowna.com/ 
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(Figure 4: 3D Views of the New Church Building64 – Top left : Main Entrance; 
Bottom Left: Facing Service and Mission Park Mall; Centre Right: Aerial View)  
 
 
Figure 5: The New Church Building Floor Plan (the First Floor) 
 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
64 The New Church Building is called “The Sanctuary Centre for the Arts and Worship” 
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The First Floor: The Center for Worship, Arts, and Community 
Performing Theater/ Sanctuary (Abbey Hall65) 
• Sunday: morning worship (2 services) and possible evening worship service.  
• Weekdays (Mon-Sat): Daily Performances and Rehearsals for music, drama, 
ballet, lectures, conferences, workshops, film viewing, etc.  
 
Based on the vision of the St. Paul's congregation, the new sanctuary and small 
performing arts theatre will be EPIC - A venue which will draw in the community to 
Experience, become Participatory, see Images and become Communal. With its unique 
stage design66 the new sanctuary will create an environment that is intimate and 
interactive providing a sacred resonating worship experience for church goers and a 
unique cultural enjoyment for the community members. This venue will also be perfect 
for local performing arts groups, local schools and community organizations that need 
space for small scale performances, or can be used for multi-media or corporate 
presentations. 
Back/Stage Side Room:  
• Sunday: Preparation room for church choir, praise band, or other musical guests 
for Sunday worships. 
• Weekdays: preparation room for daily performances and other preparatory 
activities. 
 
Café/Bistro (Koinonia):  
• Serving coffee, tea, drinks, snack, light meals throughout the day, including 
Sundays. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
65 A new name has been given to main areas of the building for the purpose of construction 
tagging. 
 
66 Notice that the stage is pushed out toward the center of theater - to create and enhance a sense of 
intimacy between performers/ministers and the audience. This unique stage design fits our attempt at 
creating a sense of intimacy, participatory, communal, and dialogical collaboration between 
performers/ministers and audience. The stage design will force performers to shift their ways of delivery 
and connection with the audience. In this way, the design will not only dictate how one approaches 
performance but also shift the ways of crafting arts and worship preparation, as it does to the role of 
performers and ministers. 
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• Serving local wine and cheese (snack) during weekday evening performing hours.  
• Providing a venue for local artists (performing and visual) on a daily basis. 
• Providing space and service for private functions.  
• Open on Sunday for a regular café service to provide a third place for non-church 
patrons to view church service through satellite T.V. at café.  
• Providing a venue for Jazz and diverse performance (and exhibition) arts 
Intercultural, diverse music (@ World Music after 5)  
• Providing a venue for interfaith and intercultural dialogue and workshops.  
• Providing service and space for Sunday church patrons after the service – used as 
an overflow to the church Narthex.  
• The café will be run by a professional chef who will be led by following three 
goals: prepare a locally grown product, create a culinary excellence, and provide 
an affordable dining experience. 
 
The new cafe bistro at St. Paul's in The Sanctuary will be a place to enjoy a 
comfortable, relaxing atmosphere with delicious food and drinks. In addition to a church 
and community gathering place, the cafe bistro will be a vibrant venue available year 
round to local artists for live musical performances, visual presentations and art 
exhibitions. By being available for a wide variety of uses and experiences, the cafe bistro 
will become a unique space for arts and cultural events within our community. 
Church Narthex (Narthex Galleria):  
Sundays:  
• Hospitality area for Sunday worship services 
• After church fellowship area for church patrons  
• Overflow worship space on Sundays 
 
Weekdays: 
• A Creative “Third Place” for all 
• Art Walk area to display local art works 
• Overflow from Café/Bistro  
• Venue for local performers and where the street arts and church arts can 
collaborate together 
 
To enhance urban renewal vision of the city of Kelowna, the new St. Paul’s Sanctuary 
complex provides a pedestrian friendly walkway, which will be utilized as an art walk 
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that leads from the streets on both ends of the complex to the church narthex (from 
outdoor pedestrian art walk paths to indoor church narthex art walk gallery).  
Located on the main floor of St. Paul's, the Narthex Galleria space is designed to 
provide a supportive environment to artists of all ages in all disciplines, and at all stages 
of artistic development. All types of creative expression will be featured in this area with 
works from painters, printmakers, photographers, sculptors, filmmakers, crafters, creative 
writers and more. Also, this is where the church will encourage and provide a space for 
the street (graffiti) artists to create and share their creation, thus once again, bringing 
outdoor to indoor, community to church, secular to sacred. In other words, it will create a 
sense of third, creative and collaborative, space for all people. This is where the church 
and the world can meet without any barriers and where arts can truly bridge all to 
enhance the wellbeing of all. 
 
Porch: 
• Overflow from the Café/Bistro 
• Connection from the outdoor pedestrian art walk  
• Providing community outdoor festivals   
• Provide an open public space for all to meet and connect 
 
Porch and outdoor patio will also function as a third, community, place for people to 
hang out, meet, connect, garden (there will be a community garden adjacent to the church 
building) which will also serve as a connecting link between church and residential 
building. The outdoor patio, porch, pedestrian walk way, traffic path (which will only 
allow local traffic), garden, and parking space will all serve to provide a community 
gathering space and enhance a sense of community spirit. The whole vision is to bridge 
and connect church to community and community to church – truly a place for all. 
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Figure 6: The Second (and Mezzanine) Floor 
  
The Second (and Mezzanine) Floor: The Incubator of Faith, Arts, and Community 
 The second (and Mezzanine) floor will mostly be used for offices for church and 
arts center staff, and will provide spaces for creative artistic classes and workshop for 
local community people. One of the most unique features of the second floor is the 
creative studio space for church and arts center staff. Note that, except for administration 
staff, there is no private office space for other staff members. This conforms the vision 
and function of the spaces to create a sense of creative and collaborative space. And even 
the staff spaces are designed to fit that functional vision. There will not be any private 
minister office, but staff of diverse disciplines, mostly arts oriented, will use the office 
studio and will collaborate on going basis. The creative studio is also, a third space of 
dialogical, team oriented, creative and collaborative third space. Once again, our vision is 
156 	  
	  
reflected in our building design and will also shift how we work together. This will also 
serve to free a traditional power and hierarchy order of working environment, and force 
all to live in a common creative space to interact, create, collaborate and also be 
accountable to one another – creating a sense of community.  
Sanctuary Balcony: 
• Overflow for worship and performance 
• Audio/Video space 
 
Office Corridor: 
• Extended Art Walk from the Narthex 
Administration Office(s): 
• Space for church administrator 
• Space for Arts (community) director/administrator	  
 
Creative Studio for Church/Arts Centre Staff: 
• A large studio for church/art center staff members  
IT / Video/Audio studio: 
• A space for IT, Audio/Video, and Web-ministry personnel 
Arts Studio(s): 
• A space for community arts classes 
• A performing arts studio (for lessons and rehearsal) 
• A visual arts studio  
• Private music/arts studios 
• Rooms for Artists in Residency 
 
Lounge: 
• For staff lunch, small meetings, prayer meetings, etc. 
Counseling/Board Room: 
• A space for counseling and church board meetings. 
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@ Environmentally Friendly Building: 
The Urban Village is green friendly. St. Paul’s has intentionally set out to build a less 
parking spaces for cars to minimize fossil fuel footprints in the community, with spaces 
reserved for public green spaces for gathering and connecting. On church premises, we 
will provide a space for “bike rental”, scooter parking to encourage people to scoot and 
bike, and will encourage commute a less fossil-consuming mode of transportation, like 
using hybrid cars. In this way, more and more, St. Paul’s is going to be a local parish, the 
churches before the industrial age, where pastoral duties evolved within 10 city blocks of 
the community in a walking distance.  
 
Rooftop Garden (Baldeo Garden/Chapel): 
• Providing space for meditation, reading, and intimacy 
• Providing space for local vegetable and flower garden 
 
An eco-friendly initiative, the rooftop garden of St Paul's at The Sanctuary will 
provide many benefits to our community. Environmentally, it will help to reduce air 
pollution, ease storm water run-off and help moderate the temperature of our building. It 
will be a welcoming green space that complements the fantastic rooftop views and offers 
a unique venue for weddings, special events and private gatherings. Through community 
and church collaboration, it will also be a sustainable project yielding organic, edible 
foods and herbs for our own cafe bistro and community at large.  
Banquet/Board Room: 
• Used for Sunday School and Youth during Sundays 
• A Space for church, community, special banquets and parties 
• A Space for after wedding banquets 
• A Space for weekday community boardroom/conference/  
• A Space for condominium residents for certain activities 
 
Education Wing: 
• Space for Sunday school and Young People during Sundays and for weekday 
gatherings. 
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6.4.4. Collaboration with Local Arts Community 
As St. Paul’s vision, to become the best patron of local arts, has helped to 
determine the architectural design and ministry functional detail of the Sanctuary 
building, we have also begun to make a tangible ministry transition by initiating a 
collaborative working relationship with our local art community, specifically connecting 
with the major local art organization, Kelowna Visual and Performing Arts Centre 
Society (KVPACS) that operates the Kelowna Rotary Centre for Arts (RCA) in 
downtown, Kelowna. Since several of our church vision and the Sanctuary building 
committee members were associated and actively involved with the KVPAC in the past 
as members of board of directors, we have had meetings with RCA for giving us 
directions in sanctuary design, bistro organization, operation of the center and programs. 
As the church is going through the transition, a major part of learning curve for St. Paul’s 
is to establishing the Arts Council of St. Paul’s United (ACSPU), similar to KVPAC 
board of directors, to give leadership and operate the Sanctuary Centre for the Arts and 
Worship (SCAW) as a multi purpose arts facility. Within Arts Council we envision to 
have two circles working separately and yet in a collaborative manner: Church Arts and 
Community Arts. 
6.4.5. A New Name: “the Sanctuary Centre for the Arts and Worship”67 
Located in the heart of Kelowna’s South Cultural District, Pandosy Village, the 
Sanctuary Centre for the Arts and Worship (SCAW) is a multidisciplinary visual and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
67 We are transitioning our ministry to that of arts ministry. This requires a broad systemic shift in 
basically three areas of the church: organizational structure, staff role, and of course, ministry activities. In 
order to accomplish this, we need to set up a team that is responsible for plan and operate the Sanctuary 
Centre for the Arts and Worship (Church Building). And to carryout effectively, there has to be a clear set 
of mandate that will guide the Council. Much of mandate that is listed here is taken from the mission and 
vision of the Rotary Centre for the Arts, Kelowna. Please refer to their website page for more information, 
http://www.rotarycentreforthearts.com/about/aboutus.html 	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performing arts center. At the Sanctuary Centre for the Arts and Worship, we strive to 
enhance the cultural, social, and spiritual well being in the community by fostering the 
participation in, and appreciation of the arts. 
As a primary vision and venue for the St. Paul’s United Church to engage and 
enhance the cultural life of the local community, the Sanctuary Centre for the Arts and 
Worship is a unique gathering place for both church and community members of all ages 
and backgrounds to collaborate and celebrate the creative expression through diverse art 
forms and disciplines. The facility will host both church related programs  (worship 
services and other ministry programs, mostly on Sundays) and community arts programs 
(concerts, classes, and other arts programs, mostly on weekdays).  
 
Vision Statement: 
The Arts Council of St. Paul’s United Church (ACSPU) will strive toward 
establishing St. Paul’s United Church the best patron of local arts and culture by 
promoting and nurturing local arts and artists. Under the guidance of St. Paul’s United 
Church Board and the collaboration with the local arts community, our goal is to enhance 
the cultural, social and spiritual well being in the community by fostering the 
participation in, and appreciation of the local arts and art making. ACSPU will work to 
provide advancement of church and local arts through policies, programs and activities 
within the Sanctuary Centre for the Arts and Worship. We will act as a catalyst for 
bridging church and community arts and for the creation, presentation and appreciation of 
the arts and culture by managing and operating the SCAW. 
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The Arts Council of St. Paul’s United Church (ACSPU) will: 
• Operate the Sanctuary Centre for the Arts and Worship as a multi purpose arts 
facility; 
• Nurture and foster an appreciation of the arts; 
• Provide both church and community visual and performing arts programs; 
• Work with St. Paul’s Worship Council to provide arts ministry for worship 
services and other church related activities; 
• Collaborate with arts community groups in Kelowna in the advancement of the 
local arts; 
• Sponsor and nurture the young local artists by commissioning and providing 
venues for performance and display; 
• Provide the facility for rental to the community at reasonable rates; 
• Provide arts educational opportunities to both church and community members; 
• Provide arts conferences and workshops to bring church and community arts and 
artists together to connect and collaborate in advancing the community aesthetical 
standard to enhance people’s wellbeing. (i.e. Arts on the Edge Conference) 
• Collaborate with government, business, community groups, schools, and 
individuals in the development of the arts. 
  
6.5. Conclusion 
The main purpose of both ACSPU and SCAW is to carryout our key vision and 
building project, that is to fulfill and accomplish St. Paul’s new ministry and activities 
(New Wine and New Wineskin) to engage and enhance our local neighborhood by 
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becoming the best patron of local arts. The focus is, although it has not been deliberately 
mentioned in the mission statement, to incubate the Beauty of God through the Arts. As 
mentioned before, we are not seeking to advance arts for the art sake or beauty for the 
beauty sake. But we believe that the ideal and forms of true beauty, the beauty of God 
that is the foundation and sign of a ‘shalom’ community, is absent and often obscured by 
our modern ideal and pursuit of ‘prettiness’ and personal image enhancement in the 
world and even in the church. Our goal is to lessen this fake pursuit and increase the 
appreciation and participation of true beauty making. And we believe that the arts and the 
art making is the best way for a church in the twenty-first century urban neighborhoods to 
engage and enhance the world in knowing and incubating the Beauty of God. 
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Appendix 1: St. Paul’s Sanctuary Branding 1 
	  
 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
1 I have included two contributions from our church building committee directors (appendix 1: 
marketing manager, Sue Goodwin, and appendix 2: project manager, Rob Couch). They have been with our 
church building project since the inception of building feasibility phase. They have both been the valuable 
and faithful architects in our new church building development and also the staunch believers in our church 
vision. They are also the members of our church. Three of us have led and facilitated our vision/building 
journey in our church and throughout the wider church communities (Presbytery & Conference, and in a 
church wide leadership conference). I believe their perspectives will be beneficial to those who seek to 
understand our church vision/building project from more broader and different angles.  	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Appendix 2:  St. Paul’s Sanctuary Development Process 
 
 
In the Beginning 
Change- does a church membership need to be pro-active or reactive?  As a body of 
Christ, our membership exists in a transforming environment; we are surrounded by 
tremendous change.  Our rural neighborhood is now Kelowna’s second urban center and 
exploding with change.  Church membership is on a steady decline and outreach and 
community spirituality needs to be redefined.  Social media has dominated our lifestyles.  
The church needs to boldly step out and invoke change; to take a chance and venture 
down a risky road to sustained ministry and to become the spiritual hub of our 
community. 
Vision Based on Community Arts 
St. Paul’s Kelowna seeks to glorify God by enhancing the local culture. Our dream is to 
become the best patron of local arts (performing and visual) by: 
• Sponsoring and providing venues for the emerging local artists.  
• Nurturing creative collaboration between church and local arts community (and 
school, business, and other religious groups).  
• Offering the local, national and international caliber performances.  
• Providing arts classes and programs for the community. 
• Commissioning and representing local arts.  
• Holding arts ministry conferences for church leaders. 
We endeavor to become the Arts and Culture hub of the Pandosy Village in Kelowna.  
We realize that our vision requires a proactive approach.  As a church we must repurpose 
our properties and assets and develop a business strategy to realize both; a building that 
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can support the programs of our vision, and sustained income to fuel the programs of 
outreach. 
Spiritual Vision & Development Process (left brain and right brain meet) 
Changing dynamics and demographics created opportunity for St. Paul’s United Church 
to repurpose the use of its buildings and property.  St. Paul’s vision to realize, through 
development, a new community church and sustained income to continue the life, work, 
ministry and outreach of the church required development and strategic acumen.  
To enhance management of its land asset and to create sustainability for the 
organization St. Paul’s embarked on organizing a comprehensive development of its 
property.  The vision for sustained ministry and community outreach included a new 
church building with enriched amenity space relocated on the present site, in the hub of 
our service area.  The project will also include a four level mixed-use building; 
residential, retail, and office on Lakeshore Road in Kelowna contiguous to the new 
worship and arts center. 
Development Assets – What do we Have? 
Armed with clear title property, some liquid funds and a decent financial foundation we 
diligently began to ascertain our wealth.  A land title search revealed ownership of the 
property to a few deceased trustees and other past members.  Legal work had to kick in as 
we began the process of a church membership gaining control of its land asset and also 
gaining the right to develop, subdivide, and possibly sell a component of the land.  This 
included presenting strategy for sustained ministry to the various courts of the United 
Church of Canada. 
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Our Property 
The development site is 1.6 acres located at 3131 Lakeshore Road in the hub of Pandosy 
Village in the Mission area of Kelowna, BC.  The property has 150 feet of frontage on 
Lakeshore Road and 60 feet of frontage on KLO Road.  The neighbourhood is 
undergoing fundamental change; there is a flourishing shift from rural based community 
development to urban center development.  The location is outstanding and the amenity 
service base is extensive.   
The project schematics integrate on site a two story community church with a four 
story mixed-use building.  The church building emphasises community participation and 
patronage of the finest local arts.  The mixed-use building combines first floor retail 
shops and parking with second floor office and business center.  The building third and 
fourth floors are home to twenty exclusive residences. 
The site will create pedestrian friendly, landscaped corridors to support and 
promote alternate transportation and access within the urban center.  Rooftop gardens and 
green construction integrated with respite and social areas are primary design goals. 
The Process Begins – Nailing Jello to a Tree 
In order to move forward with decision making and strategy commitments we 
needed to define the governance structure for development process requirements.  I often 
refer to this phase as ‘Nailing Jello to a Tree’ since trying to get a 300 member 
congregation (150 active and about 90 members who participate in development 
planning) to make a decision is as easy as nailing jello to a tree.  Through PowerPoint 
workshops and presentations we began to make some headway.  Eventually a 
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management structure emerged and the voice of membership became defined.  We 
realized that to nail jello to a tree you first needed to put it in a bag… 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
The development committee met regularly and established objectives, 
commissioned consultant’s reports and began the process of defining the most viable 
project.  More importantly the Committee and consultants worked through several 
various design and finance scenarios in order to achieve the objectives and define a 
project with the greatest chance of success and the lowest risk to the church. 
 
The Three Legged Stool of Development Planning 
The development process was defined as a three legged stool; the project would 
not stand unless the three legs were clearly defined and viable.  These legs were; Design, 
Market, and Finance.  Eventually the three disciplines funneled into the most viable 
schematic concept. 
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Living in the World of No Bad Ideas 
In order to keep the process creative, positive and to have strong participation we 
often met to brainstorm various challenges, strategies, or concepts.  These meetings were 
labeled ‘living in the world of no bad ideas’ and were often boisterous and fun.  From 
these sessions came some very real and very solid ideas which were implemented in to 
the business plan. Very important base strategy emerged as objectives and also, 
participation from members increased.   
 
Know Your Membership – Our Church is Brimming with Business Acumen 
One of the greatest rewards from our lively meeting sessions is revealing the 
incredible resource capacity for business planning within our own congregation.  
Members who typically sat in the same seat every Sunday and left with only a cordial 
greeting and quick hand shake were now sharing and participating with sincere business 
experience and guidance.  
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Development Objectives 
• The new church building and community amenities will remain on the current 
site- in the hub of our cultural and urban center 
• The property will leverage the prime location and offer strata sales and lease units 
for retail and office 
• Strategies including subdivision of property and limited partnership to separate 
the church community building from the multi-use building 
• Resident units offered will be for ‘active’ residents and will not offer supportive 
senior services other than by virtual community, linking the tenants to the 
extensive surrounding neighbourhood amenities 
• Residence will share the amenity functions/programs offered by the 
church/community building 
• The residential tenure will be a blend of equity lease units and strata sale units 
• We anticipate 140 total parking stalls for the development site.  Secured parkade 
stalls for the residence; on-grade stalls for the retail; and community stalls 
available for church functions, community events and daily public use. 
• Pedestrian friendly flow, traffic and parking ease are essential design objectives 
 
Financial Objectives 
• Sustained ministry requires sustained income; the financial goal includes realizing 
monthly cash flow 
• Long term mortgage and financing to be tied directly to the commercial 
component of the project 
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• A non-profit society will represent the church for development and business 
management 
• A capital campaign for fundraising will be required to offset audio/visual and 
furnishing upgrades  
• A limited partnership will include investment opportunity for sophisticated ethical 
investors 
• Attainable housing units, at or below local market, will be a component of the 
project 
• Development procurement to include ‘low-risk’ strategies in favour of the church 
• The development process is faith driven; financial policy and participation must 
embrace ethical strategy 
 
 
 
 
 
 
 
 
 
 
 
Determination, Diligence, and Faithful Guidance 
The Sanctuary, St. Paul’s Development, is a diverse development program; 
distinct components integrated into a comprehensive business plan. Various opportunities 
within the project strategy can be realized.  Design flexibility allows responding to 
residential market trends, pre-sale commitments, commercial anchor tenancy and leases.   
 
173 	  
	  
The development team analysed countless scenarios for the property.  Engineering, 
parking, traffic flow, floor area ratio, residential and commercial market trends helped 
define the business plan.  Risk management and ministry transition also weighed in on 
development assumptions. 
As the design gained definition and clarity, the committee remained steadfast to 
vision and goals.  With each design iteration, pro forma analysis, and risk/reward strategy 
the process constantly was based on the initial church vision quest.  Somehow, a group of 
church members had established itself as a viable, realistic, and project worthy 
development team.  Truly this was God’s work and guidance as each challenge meets 
with determined solution. 
 
Professional Strength and Business Evolution 
The process of working with and directing consultants to add their expertise to the 
team began with a shaky view of ‘church’ and ‘church members’.  At the outset, 
professional views of our efforts included skewed versions of what a church should look 
like or how a church should exist or even if it should be a part of this developing 
neighbourhood.  We were a nice group of people entering the wrong business arena.  The 
quiet little church was beginning to stretch, stand up and roar. 
Certain development groups sensed an opportunity to swoop in a pick up a 
valuable piece of property from a naive group of church members.  I called these the 
‘vulture’ businessmen. 
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Some church members quickly became non-supportive and walked away from our 
membership, even before ideas were originated.   As if they were waiting for an excuse to 
leave.  Some of our faith would not get on the ship as it sailed into the future; it seemed 
so selfish.   Was being proactive the right thing for our church to do? 
ABSOLUTELY 
Today 
St. Paul’s development ‘the Sanctuary’ has not only gained the respect and 
admiration from the business community, it has established the project as the most 
vibrant and viable in the area.  Consultants and business vie to become involved; the 
optics of participation is ethical and enviable.  Our professional team and profile includes 
the best in every business discipline.  
  Active membership has strengthened and the project has attracted new energy and 
new interest in our church.  By maintaining our faith driven vision quest and by diligently 
processing resolve for our challenges and striving to obtain our goals; success is 
imminent.  
The Sanctuary Centre for The Arts and Worship 
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